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ARTICLE I. 



CONTRIBUTIONS TO 

THE INTERPRETATION OF THE VEDA ;* 

By MAXJRICB BLOOMFIELD, 
plfofessok in johns hopkins university, bai,timore, md. 



Presented to the Society April, 1892, 



I. The Legend of Soma and the Eagle. 

The legend of the rape of the heavenly drink, the Soma, is 
one of the most valued themes of the Vedic poets and the story- 
tellers of the Brnhmanas. The event is constantly alluded to, 
and not infrequently narrated in full. The earliest version of the 
legend in manira-iorm is given at RV. iv. 26 and 27, and the inter- 
pretation of these two hymns has engaged the interest of Vedic 
scholars fromivery early times. Especially iv. 27 contains evi- 
dently the most complete and rounded statement of the event in 
question, and many are the attempts which have been made to 
elucidate this diflScult hymn. The correct interpretation of the 
hymn seems to have been lost among the Hindus themselves 
at a very early time, since the AA. ii. 5. 13 if. places the first 
stanza in the mouth of its reputed author, Vfimadeva, who thus 
becomes himself the eagle, and is supposed to have discovered 
all the races of the gods. This view of the hymn is adopted 
from the AA. by Sayana, and he therefore has nothing to offer 
which we may employ in establishing the general character 
of the myth. Adalbert Kuhn, in his famous book. Die Herab- 
hunft des Feuers unci des Gottertrankes, p. 146, supposes that 
Indra, having been confined in the bosom of the clouds, assumes 
the form of an eagle, and brings the Soma to mortals, after hav- 
ing overcome Tvastar, or some other hostile divinity. Ludwig, 
in his translation, ii. 592 ff., and in his commentary, v. 467 ff., 
does not present a systematic interpretation of the hymn from 



* This is the fifth of the series bearing this title ; as to the first three, 
see this Journal, vol. xv., pp. 143 ff. ; the fourth appeared in the Amer. 
Journ. Philol. xii. 414-443. 
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the point of view of its mythological character. On p. 468 of 
the commentary, he considers Soma as the speaker in the first 
stanza of iv. 27, and this characterizes his conception of the 
situation. Grassmann, in his translation, i. 134 ff., correctly puts 
the first stanza into the mouth of the eagle, the succeeding 
stanzas being spoken by Soma. While this is correct, Grassmann 
does not make any attempt to state who the eagle really was, and 
how the eagle and the Soma came into such close relation as to 
justify a dialogue between them. By dint of emending rur 
adlyam in st. 1 to nir adlyat, as well as by certain other changes 
in the text, Roth has reconstructed and translated the hymn in 
Z.D.M.G. xxxvi. 353 ff.* In his opinion. Soma in a monologue 
describes how the eagle came to carry him away, and how he 
succeeded in performing this undertaking. Roth also does not 
attempt to explain the myth. His method of dealing with the 
hymn was criticised by Bergaigne, Religion Vedique, iii. 322 ff. 
The latter regards Soma as the speaker in stanza 1, and thinks 
that Soma himself, taking the form of an eagle, flies forth (of. 
especially p. 325). Another explanation, too complicated for dis- 
cussion in this connection, is that of Koulikovski in the Revue 
de Linguistiqiie, xviii. 1 ff. Both Bergaigne's and Koulikovski's 
views are criticized by Eggeling in the introduction to the second 
volume of his translation of the ^atapatha-Bruhmana, Sacred 
Hooks of the JEast, xxvi., p. xx ff. Pischel, in Pischel and Geldner's 
Vedische Studien, i. 206 ff., has advanced an explanation of the 
hymn which introduces Indra, the eagle, and Soma as the 
dramatis personcB, without attempting any naturalistic explana- 
tion of the eagle. According to Pischel, the first half of st. 
1 is spoken by Indra ; the second half by the eagle ; the first 
half -of St. 2 by Soma ; the remainder of the hymn is nar- 
rated by the poet. Certain points in Pischel's exposition of the 
hymn have been criticized by Ludwig in his essay Uber Methode 
bei Interpretation des Rig- Veda, pp. 30, 66 ; he does not, how- 
ever, substitute any distinct view of the hymn in the place of 
his own former translation, or of the interpretation advanced by 
his predecessors. Further, Hillebrandt in his recent book, 
Vedische Mythologie (Erster Band), Soma und verwandte Gut- 
ter, pp. 277 ff., has defended anew Roth's emendation, and has 
added points of view in support of his interpretation. He, how- 
ever, also fails to show who the eagle is, and wherein is to be 
found the naturalistic basis for the entire myth. Finally, Reg- 
naud in a still more recent volume, entitled Le Rig- VMa et les 
origines de la mythologie indo-europeenne, pp. 298 ff,, has sub- 
jected many of his predecessors to a most radical criticism, 
dominated by his own peculiar views, and he has not failed to 
add his own translation of RV, iv, 26 and 27. 

* Hillebrandt, in his Veda chrestomathy, p. 25, adopts most of Roth's 
suggestions, and accordingly he has taken nir adlyat into the text, 
instead of nir adlyam of the MSS. 
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My own treatment of the legend, undertaken somewhat shame- 
facedly after so many painstaking efforts on the part of my prede- 
cessors, is justified by a greater sympathy for the versions of the 
story, and the allusions made to it, in the entire literature, as far 
as it was accessible to me. Certainly all former attempts are 
deficient on the very face of them, because they do not pay due 
regard to the later forms of the legend. They do not endeavor 
to show how the versions of the Brfihmanas, which in the most 
familiar manner substitute the gcii/atri-Tnetre in the place of the 
eagle, could have arisen upon the basis of the form of the legend 
in the mantras. I shall endeavor to show that the gdyatri is the 
mystic sacerdotal name of Agni, the heavenly Agni (the light- 
ning), who is the eagle. The legend contains the description of 
the flight forth of the lightning from the womb of the cloud ; 
as the lightning shoots from the cloud, the heavenly fluid, the 
Soma, streams down upon the earth. The individual points of 
the myth will appear in greater detail in the course of this expo- 
sition. 

He who undertakes to interpret the three stanzas which make 
up AV. vi. 48 must certainly grope in the dark without a knowl- 
edge of the ritualistic literature. The ease is somewhat similar 
to that of AV. vi. 80 :* practices and legends are at the back of 
the stanzas ; they are in fact not proper Atharvan-verses, but 
evidently belong to the same class as a host of formulas in the 
Yajus-sa»^A^Y«s, and their employment as such in the Atharvan 
ritual will appear very clearly. The stanzas are : 1. ^yenb '■si 
gdyatrdchandd dnu iva rabhe : svusti nid sum vahd 'syd yajhdsyo 
^dr'ci svuhd. 2. rbhtir asl jdgacchandd dnu tva rabhe : svasd etc. 
3. vr'sa 'si tristiipchandd dnu tva rabhe : svasti etc. 

The passage may be translated: 1. 'Thou art the eagle, thy 
metre is the gayatri; thee I take hold of ; carry me prosperously 
to the completion of this sacrifice. 2. Thou art a Rbhu, thy 
metre is the jagati, thee I take hold of, etc. 3. Thou art a bull, 
thy metre is the tristubh, thee I take hold of, etc' 

The style of the passage and the expression yajndsya tidr'c 
(of. VS. iv. 9, 10 ; gB. iii. 1. 1. 12 ; xiv. 1. 1. 4 ; AgS. iv. 2. '8) 
point to the prd,uta- ceremonial for its explanation. Accordingly 
passages which correspond more or less closely occur extensively 
in the pTa«<a-literature. Thus, at TS. iii. 2. 1." 1. we have : pyend 
'si gdyatrdchandd dnu tva "rabhe svasti md sdm pdraya; suparnd 
'si tristiipchandd dnu, etc.; sdghd 'si jdgat'tchandd anu, etc. The 
passage is quoted with the words ^yeno 'si qdyatrachanddli in 
Ap. gr. xii. J 7. 15. At ^B. xii. 3. 4. 3-5 ; K^S. xiii. i. 11,' we 
have the same formulas with the variant rhhur asi for saghd 'si 
in the third. At GB. i. 5. 12-14 the same formulas with samrdd 
asi for suparno 'si, and svaro 'si gayo 'si (like PB. below) for 

* Cf. Contributions, Third Series, J. A.O.S. xv. 163 £E. 
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sagha 'si. At Q^S. vi. 8. 10-12, we have: ^yeno ^si patva gdya- 
trachandd anu tvii "rabhe svasti ma, sam paraya 'sya yajUnsyo 
'dream; suparno 'si patva tristupchandah ; sakhd 'si patvd 
jagacchandah. At PB. i. 3. 8 ; 5. 1 2, 15 we have : ^yeno '■si 
gdyatracharidd anu tvd "rabhe, etc. ; vrsako 'si tristupchandah, 
etc. ; svaro 'si gayo 'si jagacchandah, etc. : of. also L^S. i. 1 2. 

13 ; ii. 1. 5. ; 5. 5.* All these texts, excepting the TS., state dis- 
tinctly that the three formulas were employed respectively at the 
three daily pressures of the Soma; and accordingly the Atharvan 
hymn in question (vi. 48) is employed in the Vilit. Su. IV. 10 ; 
21. 1 on the same occasions: stanza 1 at the pratah-savana ; 
St. 3 at the mddhyamdina ; st. 2 at the trtlya-savana. This 
accords perfectly with ^B- iv. 2. 5. 20 : gdyatrl vdi prdtahsa- 
vanath vahati, tristum mddhyamdinarh savanam, jagatl trtiya- 
savanam. Very much the same statements occur at TS. ii. 2. 9. 
5, 6 ; TB. i. 8. 8. 3 ; ^B. iv. 3. 2. 9 ; AB. iii. 12. 3-5 ; PB. vi. 3. 
11 ; Vait. 19. 16, \1 ; ^^S. xiii. 5. 4-6 ; xiv. 33. 1, 10, 13 ; K^S. 
XXV. 14. 16, 17 ; Chand. Up. iii. 16. 1, 3, 5 ; Sayana to RV. i. 
1G4. 23 ; Agnisvamin to L()S. ii. 5. 5, and elsewhere.f Further- 
more, this distribution of the metres among the three soma-pres- 
sures is the fundamental and prevailing one in the hymns of the 
RV., as was shown by Bergaigne in his posthumous Recherches 
sur I'histoire de la liturgie Vedique, printed in vol. xiii. (1889) 
of the Journal Asiatique: see especially chapter iv., p. 166 ff. 

The second stanza of our hymn, that which is employed at the 
trtlyasavana, is addressed to the Rbhus, who are sharers in it 
with Indra at all periods of early ritualistic practice.J Thus the 
scholiast at K9S. xxii. 6. 4 : drbhavam iti trtlyasananapavamd- 
nam ueyate ' the pavamdna stotra at the third pressure is said 
to belong to the Rbhus.' Similarly the scholiast at ^B. x. 1. 2. 7 : 

* The connection of the eagle and the gdyatrl-metie appears also at 
VS. xii. 4 : suparno 'si garutmdns trivft te ^iro gayatrarh caksuh, etc. 

f The employment of the entire hymn at Kaug. 56. 4 ; 59. 37 is more 
secondary ; it is recited at the initiation of the brahmacdrin and at the 
consecration for the Soma-sacrifice (diJe^a). See especially 59. 37 : . . . 
dik^itasya va brahmacdrino vd dandapraddnam. This employment is 
probably due to the occurrence in the hymn of designations of metres, 
in whose protection the person about to be consecrated is placed. At 
the rdjasuya, also a ceremony of consecration, the king is commended 
to the care of the metres : see TS. i. 8. 13. 1 ; VS. x. 10-14 ; QB. v. 4. 
1. 3 ft. 

XI would not pass without notice the frequent connection in the 
ritual of the Sdityas and Surya with_the evening pressure : see e. g. 
QB. xii. 3. 4. 1 ; GB. i. 4. 7, 8 ; 5. 11 ; Ap. Qr. xiii. 11. 1 ; QQS. xiv. 33. 

14 ; AB. ii. 33. 1 ; Nirukta vii. 10 : of. Bergaigne, 1. c. p. 171. The 
jagatl metre elsewhere also is associated with the Adityas and the sun : 
e. g. QB. X. 3. 3. 6 ; TA. iv. 6. 1. At PB. i. 5. 15, where the formula is 
svaro 'si gayo 'si jagacchanddlj,, etc. , the commentator also ascribes 
the ceremony to Surya : he, drbhavapavamdndbhimdnin sUrya tvath 
jagacchandah. Similarly the Rudras, Indra's companions, are fre- 
quently associated with the noon pressure and the triiifubh, e. g. Ap. 
gr. xiii. 3. 8 ; xiv. 30. 7. 
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trtiyasavane saptada^astotriyatmakah drbhavah pavamanah. 
Of.' also AgS. V. 17. Iff. ; GB. ii. 2. 22. This is represented in 
the RV. by passages like RV. iv. 35. V, prdtah sutdm apibo 
haryafva mtidhyamdinam sdvanaih kevalam te*: sdni rbhubhih 
pibasva ratnadhebhih sdkhlnr ydn indra cakrse sukrtyd ' in the 
morning you drank the pressed drink, O you with the bay steeds ; 
the noon-tide pressing is exclusively yours ; drink (in the even- 
ing) with the Rbhus, the bestowers of treasure, whom you have 
made your friends because of their skilful deeds ;'f RV. iv. 34. 4, 
pibata vdjd rbhavo dade vo indhi trttyam sdvanam mdddya ; 
RV. iv. 33. 11, te nundm, asme rbhavo vdsimi trttye asmin 
sdvane dadhdta. So also RV. iv. 34. 5 ; TS. iii. 1. 9. 2 : cf. Lud- 
wig, Hiy Veda, iii. 384; Bergaigne 1. c. pp. 11 and 168. We 
have therefore for the second stanza of the hymn the following 
obvious conditions : it is recited at the trt'iyasavana, it is 
addressed to the Rbhus, and the Rbhus are connected with the 
jaffatl-metre because the jagaPi-metre is the prominent metre of 
the evening-pressures (of. GB. ii. 4. 16, 18). J The third stanza 
of AV. vi. 48 is employed at the noon-tide pressure, the mddh- 
yamdina. This, as is distinctly stated at RV. iv. 35. 7 (see above), 
belongs to Indra especially : see also iii. 32. 1 ; v. 40. 4 ; vi. 47. 
6 ; viii. 13. 13 ; 37. 1 ; x. 179. 3 ; VS. xix. 26. The Brahmanas and 
Sutras frequently present the same statement : e. g. ^B. ii. 4. 4. 
12 ; AB. ii. 33. 1 ; GB. ii. 2. 21. The appearance of the Rudras 
at the mudhyarhdina, e. g. ^B. xii. 3. 4. 1 ; GB. i. 4. 7, 8 ; 5. ] 1 ; 
9C'S. xiv. 33. 11 (cf. VS. xxiii. 8), is founded upon early concep- 
tions which assume their companionship with Indra ; see e. g. in 
RV. iii. 32. 3, madhyarhdine sdvane vajrahasta p'tbd rudrebhih 
sdganah su^ipra. That the tristubh is the metre of Indra is 
stated distinctly at RV. x. 130. 5 ; TS. i. 8. 13. 1 ; vii. 1. 1. 4 ; 
2. 6. 3 ; VS. viii. 47 ; ix. 33 ; xxix. 60 ; MS. iii. 7. 3 ; Kfith. 
xxiii. 10 ; gB. ix. 4. 3. 7 ; 5. 1. 33 ; x. 3. 2. 5 ; TA. iv. 6. 1 ; KB. 
iii. 2. Moreover, at TS. vi. 1. 6. 2 ; ^B. iv. 3. 2. 8 we have the 
explicit statement that the tristubh is the metre of the noon- 
pressure, and at Nir. vii. 10 Indra is mentioned along with these. 

* Cf . gB. iv. 8. 3. 6. 

t Or along with their good deeds '? 

X It is of no mean interest to find the stanza AV. vi. 48. 3, which 
deals with the trtlyasavana, in the middle between those of the prdtah- 
savana and the madhyamdina. The Vait. (17. 10) refuses to take them 
in this order, and the parallel versions cited on pp. 3, 4 present the stanza 
which contains the divinity of the jagatt-vcietre in the third, not in 
the second place. I make no doubt that the fault is with the diaskeu- 
asts of the (Jaunaka- version of the AV. : the critical Atharvan edition 
of the future will follow_ the manifestly sensible arrangement of the 
stanzas as given in the Vait., TS., etc. The case is especially calculated 
to prove that independent criticism may be brought to bear on the 
traditional arrangement of stanzas in Vedic hymns ; it shows also 
once more the inseparable relation between the hymns and the ritual, 
and the futility of carrying on the study of either without the aid of 
the other. In this instance, certainly, the ritualistic tradition is better, 
and reaches behind that of the Samhita. 
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The third stanza of our hymn thus presents the following con- 
ditions : it is recited at the noon-tide pressure, it is addressed to 
Indra under the thin disguise of his epithet vr'san* ' bull,' and it 
is connected with the tristubh, the prevailing metre of the mid- 
day pressure : of. Weber, Ind. Stud. viii. 52 ff. ; Bergaigne, 1. c. 
p. 166 ff., 196. 

We have thus shown that stanzas 2 and 3 are invocations 
respectively to the Kbhus at the evening pressure, and to Indra ■ 
at the mid-day pressure. In order to render clear the divinity 
which is invoked in stanza 1 by the name of ^yeiia 'eagle,' we 
must go further afield. In the Brahmanas the legend of Soma 
and the eagle appears very consistently in a version which sub- 
stitutes the ydyatrl for the eagle. The story is told or alluded to 
innumerable times in texts of this sort. Thus, it is treated at 
AB. iii. 25-27 as follows : 

' King Soma, you know, lived in yonder world (in heaven). 
In reference to him the gods and the Rsis deliberated : " How 
might this King Soma come to us?" They said to the metres: 
"Do ye bring to us this king Soma." "All right" (said they). 
They, transforming themselves into birds, flew up. Because 
they, transforming themselves into birds {suparnd), flew up, the 
knowers of legends designate (this event) as the bird-legend 
(sauparna). The metres then went to king Soma. . . The 
jagatl . . . flew up first. In flying up, she became tired after 
having gone half way. . . . Then the tristubh flew up. In flying 
up, after having gone more than half way, she became tired. . . . 
The gods said to the gayatrl : " Do you fetch king Soma." 
"All right " (said she); "do ye pronounce over me the entire 
charm for procuring a safe journey." " All right " (said they). 
She flew up. The gods recited over her the entire formula for 
procuring a safe journey : "pra, ca, oa ; in perfect safety he 
goes ; in safety he comes back ". . . . She, flying, frightened the 
guardians of the Soma, and with her feet and bill seized king 

Soma Kr9anu, a guardian of the Soma, discharging (an 

arrow) after her, cut off a talon of her left foot What (the 

gayatrl) seized with her right foot, that became the morning 
pressure {prdtahsavand). .... What she seized with her left foot 
became the noon pressure [mddhyaihdinam savanam). . . . What 
she seized became the third pressure (trtlyarh savanam). . . .' 

This form of the legend is alluded to familiarly in various 
places, at times with distinct mention of the identity of the 
eagle (ffyena) and the gayatrl. Thus, at QB. i. 8. 2. 10, tad vdi 
kanistham chandah sad gayatrl prathamd chandasdrh yujyale 
tad u tad vlryendi '«« yac chyeno bhutvd divah sotnam dbharat 
' Though the smallest metre, the gayatrl is employed first of the 

*Vrsaka at PB. i. 5. 13; LCS. ii. 1. 5. The commentator at PB. 
glosses the word by indrah, as does also Sayana at AV. vi. 48. 3. 
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metres ; and this on account of her strength, since, having trans- 
formed herself into an eagle, she brought the Soma from heaven ;' 
^B. iii. 4. 1. 12, ^yenaya tvd somabhrte visnave tve Hi,* tad 
yayatrlm anvdbhajati sa, yad gayatrl fyeno hhutvd divah somam 
dharat tena sd g,yenah somabhrt ' In uttering the formula : 
" Thee for the Soraa-bearing eagle ! thee for Visnu !" thereby 
he assigns to the gdyatri her share. Because the gdyatri, having 
become an eagle, carried off Soma from heaven, therefore she is 
the Soma-bearing eagle.' Similarly iii. 9. 4. 10, fyendya tvd 
somabhrta iti, tad gdyatrydi mimtte 'gnaye tvd rayasposada ity 
agnir vdi gdyatri tad gdyatrydi mimile sa yad gdyatri fyeno 
bhutvd divah somam dharat tena sa Qyenali soinabhrt ' " Thee for 
the Soma-bearing eagle !" this he measures out for the gdyatri. 
"Thee for Agni, the bestower of growth of wealth !" Now Agni 
is the gdyatri / he measures this out for the gdyatri. And since the 
gdyatri, having turned eagle, fetched Soma from heaven, therefore 
she is the Soma-bearing eagle.' This passage is of especial inter- 
est as it mentions Agni distinctly as equal to the gdyatri and the 
eagle ; it contains in itself, as we shall see, the key to the entire 
legend. At ()B. iv. 3. 2. 7 we have: 'In the beginning the metres 
consisted of four syllables. Then the jagatl flew up for Soma, 
and came back leaving three syllables. Then the tristubh flew 
up for Soma, and came back leaving behind one syllabie. Then 
the gdyatri flew up for Soma, and she came back bringing with 
her those syllables as well as Soma.' Very similar to the last 
is the allusion to the legend at PB. viii. 4. 1-4 ; ix. 5. 4. At ^B. 
i. 7. 1. I we have : yatra vdi gdyatri somam achd, ''patat tad asyd 
dharantyd apdd astd ''bhydyatya parnatn pracicheda gdyatrydi 
vd somasya vd rdjnas tat patitud parno 'bhavat ' When the 
gdyatri flew towards Soma, a footless archer, aiming at her while 
she was carrying him off, severed one of the feathers (parna) 
either of the gdyatri or of king Soma ; this falling down became 
a partia-tree.' Of. also Mahidhara to VS. i. 1. Very similar is 
TS. iij. 5. 7. 1 (of. also TB. i. 1. 3. 10 ; 2. 1. 6 ; 4. 7. 5 ; iii. 2. 1. 1): 
trtlyasydm ito divi soma dslt, tain gdyatry d ''harat, tasya parnam 
achidyata, tat parno 'bhavat 'In the third heaven from here 
dwelt Soma ; him the gdyatri stole. Of him a feather (parna) 
was cut off ; that became a joarwa-tree.' And at ^B. xi. 7. 2. 8, 
diui vdi soma dslt tarn gdyatri vayo bhutvd "harat. Also PB. 
ix 5. 4 tells the story in a condensed form. And in Ap. ()y. i. 
6. 8 we have the statement tritlyasydi divo gdyatriyd. soma 
dbhrtah. 

The same dkhydna within a different frame is told at TS. vi. 
1. 6. 1 ff. : ' Kadrti and Suparni fought for their own persons. 
Kadru overcame Suparni. She (Kadru) said : " In the third 
heaven from here is Soma ; steal him and ransom yourself with 
him." Kadru is this (earth), Suparni yonder (heaven) ; the 

X Cf. also TS. i. 3. 10. 1 : MS. i. 3. 6 ; 3. 3. 
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metres are the children of Suparni. She (Suparni) said (to the 
metres) : " For this parents bring up children. Kadru has told 
me : ' In the third heaven from here is Soma ; steal him and 
ransom yourself with him.' " The jagat'i, consisting of fourteen 
syllables, flew up; she returned without having obtained him; of 
her two syllables were wanting. . . The tristubh, consisting of 
thirteen syllables, flew up ; she returned without having obtained 
him; of her two syllables were wanting. . . The gayatrl, consist- 
ing of four syllables, flew up; . . . she took the Soma and the 
four syllables (lost by the others). She became octosyllabic' 
At MS. iii. 7. 3 there is another version of the same story : 
' Kadru is this (earth) ; Suparni is Vak (the voice) ; the metres 
gayatrl, tristubh, and jagati are the children of Suparni. Kadru 
conquered Suparni, her person ; she said : " Bring the Soma ; 
with him ransom yourself." She (Suparni) sent the metres, say- 
ing : " Bring the Soma from yonder (heaven) ; with him ransom 
me." Then the jagati flew up ; she came with the cattle and the 
dlksd. . . Then the tristubh flew up ; she came with the daksind 
and tapas. . . Then the gayatrl flew up ; she brought the Soma.' 
... A version which contains the leading features of the TS. 
and MS. occurs at Kath. xxiii. 10 (cf. Kap. S. xxxvii. 1) ; it is 
reported by Weber, Ind. Stud. viii. 31 ff. Shorter versions of 
the story in this form occur also at ^B. iii. 6. 2. 2 ff. and iii. 2. 
4. 1 S. This version is at the base also of the later forms of the 
legend, as presented by the Suparntikhyana, edited by E. Grube 
in the Itid. Stud. xiv. 1-31; Mahabharata i. 1073 &.; Ramayana 
iii. 162 ff., etc. 

That the identification of the gayatrl with the eagle does not 
belong to the ephemeral clap-trap of the Brahmanas is very evi- 
dent from the cumulative force of this testimony. There can be 
no doubt that we have here a version of the Suparnakhyana 
which passed current in these texts because it was to all intents 
and purposes the original legend. To our knowledge there is in 
fact in the Brahmanas but one attempt — secondary on the very 
face of it — to substitute another personage for the eagle. It is 
the version of Kfith. xxxvii. 14, reported by Weber, Ind. Stud. 
iii. 466 : 'The gods and the Asuras were engaged in sti'ife ; the 
amrta was at that time with the Asuras, with the demon ^usna. 
^usna, namely, carried it in his mouth. Those of the gods who 
died, they remained just so ; those of the Asuras (who died) 
9usna breathed upon with the amrta ; they revived. Indra per- 
ceived : " With the Asuras, with the demon ^usna, is the amrta." 
He, having changed himself into a lump of honey, lay upon 
the way ; this Qusna swallowed, and Indra, changing into an 
eagle, snatched the amrta from his mouth. Hence this one is 
the strongest of birds, for he is one form of Indra.' But the 
evidence of the mantras themselves does not admit of the iden- 
tification of the eagle with Indra in the original version of our 
legend. For the eagle constantly brings the Soma to Indra ; 
thus RV. iii. 43. 1, indra piba vf sadhntasya vr'sna a yam te 
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fyend u^ate jabhdra. Or RV. i. 80. 2, sd tvd ''madad vr'sd niddah 
sdmah fyenabhrtah sutdh : y'ena vrtrdih mr adhhyd jaghdntha. 
At iv. 18. 13, Indra himself acknowledges that the eagle brought 
the Soma to him : ddha me fyend mddhv a jahhdra : cf. also 
the passages below, p. 14. The last legend can therefore be 
nothing more than one of those secondary tentative starts of the 
story upon a new line of development which lie in the nature 
of these plastic materials ; this frequently obscures the true view 
of a legend much more seriously than is the case in this instance. 
In this instance the close relation in general which exists between 
Indra and Soma, combined with the constantly vaunted warlike 
prowess of the former, renders it a priori likely that the honor of 
having captured the Soma — which he is constantly drinking — 
should also be ascribed to Indra. Thus may have resulted the 
sporadic identification of Indra also with the eagle which is per- 
haps faintly supported even in the RV. by such a passage as x. 99. 
8 : cf. Bergaigne, 1. c. ii. 174. I have dwelt upon this form of 
the legend with some emphasis, because Kuhn, Ilerahkunft des 
Feuers, p. 146, bases upon it the entire interpretation of the 
myth, leaving out of sight the fact that in this story the amrta 
and not the Soma is captured by Indra, there being no direct 
mention of Soma at all. 

In stanza 2 of AV. vi. 48 we have the Rbhus, whose metre is 
the jagatl, addressed at the evening-pressure ; in st. 3, Indra, 
whose metre is the tristubh, addressed at the noon-pressure. 
Who then is the eagle or the gdyatrl addressed at the morning 
pressure? The texts themselves permit of no doubt. At ^B. 
iii. 9. 4. 10 we have the distinct statement that Agni is the 
gdyatrl, and that the gdyatrl changed into the eagle. The iden- 
tification of Agni and the gdyatrl extends through the entire 
mantra and brdhmana literature. Thus the statement agner 
gdyatry abhavat occurs at RV. x. 130. 4; the expression gdyatrl va 
agnih occurs at ^B. i. 8. 2. 13 ; gdyatro vd agnih at KB. iii. 2 ; 
gdyatro 'gnih at MS. i. 6. 8 (99.4) ; i. 7. 4 (113.7) '; i. 9. 5 (136.4) ; 
VS. xxix. 60 ; QB. vi. 1. 3. 19 ; 2. 1. 22 ; ix. 4. 3. 6 ; TS. ii. 2. 5. 
5 ; iii. 5. 4. 4 ; vii. 5. 14. 1 ; TB. i. 1. 5. 3 ;* 6. I. 11 ; L^S. iii. 
12. 3 ; KB. i. 1 ; iii. 2 ; agnir vdi gdyatrl at ^B. iii. 4. 1. 9 ; the 
statement gdyatram agncQ chandah, or something similar, at MS. 
i. 6. 10 (102. 3) ; ii. B. 11 (115. 9)'; gB. ii. 2. 1. 17 ; AB. i. 1. 
8 ; iv. 29. 1 ; A^S. iv. 12. 1 ; vi. 5. 2, 7. The gdyatrl is con- 
nected with fire directly or indirectly at TS. i. 8. 13. 1 ; vii. 1.1. 
4 ; VS. viii. 47 ; xxix. 60 ; GB. ii. 6. 6 ; PB. vii. 8. 4 ; viii. 8. 3 ; 
gB. i. 3. 4. 6 ; iv. 3. 2. 10 ; x. 3. 2. 1 ; ggS. vi. 4. 11 ; TA. iv. 6. 
1 ; Mait. Up. vii. 1 ; Nir. vii. 8. Still more secondarily at RV. 
i. 164. 25 (cf. Sayana), where its three padas are compared with 
the samidh, the kindling-wood. Similarly the Vasus, whose 



* The commentator on this passage says : agner mukhajatvena gdya- 
trisambandhitvam. 
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leader is Agni, are connected with the gayatrt at VS. xi. 58, 60 ; 
xxiii. 8 ; MS. i. 1. 10 (6. 6) ; i. 2. 8 (17. 9) ; i. 9. 2 (132. 5) ; ii. 
V. 6 (80. 13) ; TS. iii. 3. 3. 1 ; TB. ii. 7. 15. 5 ; iii. 9. 4. 6 ; PB. 
vi. 6. 7 ; GB. ii. 2. 9 ; 99S. xiv. 33. 8 ; Chand. Up. iii. 16. 1; 
Vait. 15. 3 ; L^S. iii. 12. 8 ; AGS. i. 24. 15 ; Ap. ^r. xii. 8. 1 ; 
17.4. 

Further, Agni and the gdyatrl, or either of them, are the 
divinities regularly invoked at the pratah»avana. Thus RV. 
iii. 28. 1, dgne jusasva no havih puroldpam jatavedah : prdtah- 
savi dhiyavaso ; AV. vi. 47. 1 = TS. iii. 1. 9. 1 = MS. i. 3. 36, 
agnih prdtahsavane pdtv asmdn ; ^B. ii. 4. 4. 12, dgneyam hi 
pratahsavanam ; AB. ii. 32. 1, hhur agnir jyotir jyotir agnir it 
prdtahsavanasya caksiisl. So also GB. ii. 3. 10, 11. The Vasus, 
who are identified with Agni in TB. ii. 1. 9. 3, or are regarded as 
the companions of Agni (cf. Ind. Htud. v. 240), are substituted at 
^B. xii. 3. 4. 1 ; TB. i. 5. 11. 3 ; GB. i. 4. 7, 8 ; 5. 11 ; Ap. ^r. 
xiv. 20. 7 ; Nrs. Tap. ITp. i. 2. 1. Both Agni (or the Vasus) and 
the gdyatrl are mentioned in connection with the prdtahsavana 
at ^9S. xiv. 33. 7, 8; Chand. Up. iii. 16. 1 ; Nir. vii. 8. The 
gayatrl by itself is correlated with the prdtahsavana in AB. iii. 
27. 1 ; PB. vii. 4. 6 ; viii. 4. 2 ; ^B. iv. 3. 2.' 8 ; K^S. xxv. 14, 
16 ; QQS. xiii. 5. 4 : cf. also Weber, Ind. Stud. viii. 24. 32 ff., 
and Bergaignel. c. pp. 166, 196. All this, combined with the fact 
that the stanza AV. vi. 47. 1, agn'ih prdtahsavane pdtv asmdn, 
is employed at Vait. 21. 7 along with AV. vi. 48. 1 in the same 
invocation (to Agni), renders it certain that the pyena, the eagle, 
of the first stanza of our hymn is identical with Agni in the 
Atharvan and in the Yajus-samhitds/ and the question now arises 
whether this result is applicable to the legend of the eagle and 
the Soma in the mantras. 

In RV. vii. 15. 4 = TB. ii. 4. 8. 1 we have the statement : 
ndvath nu stdmam agndye divdh ^yendya jljanam ' A new song 
of praise I have now produced for Agni, the eagle of heaven.' 
The expression divdh ^yend occurs in addition only twice in the 
Rig- Veda, at vii. 56. 3 and x. 92. 6 ; it is applied both times to 
the Maruts, and needs no comment. But it fits the case of Agni 
also, if we conceive of him as the lightning, agnir vdidyutah 
(TB. iii. 10. 5. 1), which shoots down from the cloud: cf. RV. vi. 
16. 35, gdrbhe mdt'uh pitAs pita vididyutdnd ahsar'e. The 
gdyatrl also, which as we have seen is a personification of Agni, 
takes the epithet davidyutatl in PB. xii. 1. 2,* just as the verb 
ddvidyot is employed with vidyut in RV. vi. 3. 8 ; x. 95. 10. At 
VS. xxxviii. 18 ; TA. iv. 11. 1, the gdyatrl is endowed with 
divyd ^uk ' heavenly light.' Among the eight hdthakdni which 
occur at the end of the first chapter of the hdnidnukrama of the 
Atreyabranch of the Black Yajur-Veda (see Ind. Stud. iii. 376, 

* The commentator glosses : gdyatrl ca agnind sahotpatter tejoru- 
patvdt dlpyamdnd bhavati, atah gabdasdmdnyena davidyutatlgdbdena 
gdyatrl evo 'pasthdpyate : cf. also PB. vi. 9. 25. 
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452 ; xii. 352) occur certain isti designated as divah^yenestayah. 
They are the sixth of the list of eight, and are preceded by five 
methods of building the fire-altar {citi). Of. also the seventh 
§loka of the second chapter of the same anukrama. At TB. iii. 
12. 1 and 2, the divah^yena isti is described, and the two opening 
mantras are addressed distinctly to Agni : tubhyaih ta angiras- 
tama (RV. viii. 43. 18 ; VS. xii. 116 ; TS. i. 3. 14. 3), and a^- 
ydma tarn kamam agne (RV. v'l. 5. 7 ; VS. xviii. 74 ; TS. i. 3. 14. 
3). There can therefore be little doubt that in the ritual also the 
expression divah fyena is referred to Agni. 

Agni is frequently spoken of as a bird: e. g. RV. i. 164. 52 (cf. 
TS. iii. 1. 11. 3; AV. vii. 39. 1), divydrh suparndm vdyasdm brhan- 
tam apdm gdrhham dargatdm osadhlndm ; x. 114.5, suparndm 
viprdh kavdyo wdwbhir 'ekam sdntam bahudha kalpayanti : cf. 
also i'. 58. 5 ; 141. 7 ; ii. 2. 4 ; vi. 3. 7 ; 4. 6 ; x. 8. 3. Thus the 
legend of the eagle and the Soma resolves itself into a poetic 
account of one of the very simplest natural phenomena ; the 
descent of the lightning is viewed as the cause of the descent of 
the ambrosial fluid, the soma.* Soma is in the highest heaven, as 
is stated distinctly at RV. iiL32. 10, parami. vybman ; at iv. 26. 
6, divdh . . . {Utardt ; at TS. vi. 1. 6. 1, trthjasydm it6 divi 
sdniah:' cf. also TB. i. 1. 3. 10 ; iii. 2. 1. 1 ; Kfith. xxiii. 10 {Ind. 
Stud. viii. 32), etc. In the Suparnakhyana 12. 1 we have the 
statement indrasya somam nihita-m guhdydih trtiydt prsthdd 
rajaso vimdndt : nihatya raksas tarasd pranudyd " harisydmi . . . 
indum (cf. also 11. 1, 6 ; 21. 4 ; 29. 2). What real natural cause 
other than the lightning is it that could bring Indra's Soma, 
deposited in the hiding place (the cloud), after having crossed 
the space (rajas) ? The heavy clouds immediately prior to the 
storm yield no fluid ; but, when the storm has brewed long 
enough, the lightning rends the clouds, and with them come the 
torrents of water.f At Sup. 9. 5 it is stated that the eagle ^ab- 
dend 'sdu prthivlm divath ca sarhnddayann eti nabho dipap ca. 
The root nad is significant. Every summer we may watch this 
imposing natural drama, enacted by the cloud (garbha, guhd), 
the lightning {pyena), and the water of the cloud \soma). Hence 
doubtless Parjanya, the god of thunderstorms and rain (Muir, 
OST. V. 142), is said to be the father of Soma : RV. ix. 82. 3 ; 
113. 3. 

At RV. i. 93. 6| (= TS. ii. 3. 14. 2), the two parallel myste- 
ries, the descent of the fire and the descent of the Soma, are 

* Cf. VS. vi. 34, somo raja ^mrtaih sutah ' king Soma when pressed 
becomes amrta; QB. ix. 5. 1. 8, tad yat tad amrtam somah sah ' that 
which is amrta, that is Soma.' The connection between soma and rain 
appears perhaps at TS. ii. 4. 9. 3, saumyd khalu vd ahutir vrsfiih cya- 
vayati. 

t For the association of lightning and rain see RV. i. 39. 9 ; v. 84. 3 ; 
vii. 56. 13 ; x. 91. 5. 

I It is of interest to note that this is the only hymn in the RV. which 
is addressed to Agni and Soma as a dvandva'devatd. 
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placed together : & ''nydrh divo mataripva jabhdrd 'mathndd 
any dm pari pyenS ddreh ' One (the fire) Matari9van did bring 
from heaven, the other (the Soma) the eagle (the lightning) 
snatched from the cloud.' Similarly we have RV. vi. 20. 6, prd 
pyeno nd madirdm anp-itm asmdi piro ddsdsya ndmucer mathd- 
ydn ' churning for him the head of the demon Namuci, as did 
the eagle the intoxicating plant (from the cloud, or the heavens.)'* 
The cloud is clearly enough implied, as may be seen from the 
closely parallel passage ix. 77. 2, sd purvydh pavate ydrh divas 
pari pyeno raathdyad isitds tiro rajah ' He (the Soma) is the first 
to purify himself, whom the eagle, hurled across the ether, 
churned from the heavens.' 

Before entering upon the discussion of RV. iv. 27, the princi- 
pal version of the legend in the mantras, I would present a point 
which, though less transparent, seems also to support the explan- 
ation of the' eagle as the lightning-fire. Colebrooke, Miscellane- 
ous Essays, i. 319, mentions a performance called pyenaydga, 
without offering anything to explain it. The treatment of the 
word in the lexicons is based solely upon Colebrooke's report. 
At KriU9. 43. 3 occurs according to the MSS. the following unin- 
telligible text : ati dhanvdnl ''ty avasdnanioefandnucarandni- 
nayanejyd. This has been emended in our edition by assuming 
haplography, so as to read . . . avasdna-nivepana-anucarandni 
ninayanejyd 'while reciting AV. vii. 41. 1, alighting (upon the 
spot where a house is to be built), sitting down upon it, and 
walking along it, one performs the sacrifice of pouring water 
upon the place.' By comparing the extracts given in the edition 
from Darila's commentary, the Atharva-paddhati, and Kegava's 
Paddhati, the basis of this translation may be easily recognized. 
Another emendation, avasdna-nivepana-anucarandndm nina- 
yanejyd, may do even better justice to the translation presented 
above. But all the commentaries agree in designating the per- 
formance as gyena-ydga or fyenejyd. Thus, e. g., most clearly 
the Atharva-paddhati : atha brhac-chdld-Jcarma ucyate, ati dhan- 
vdnl Hy udapdtram abhimantrya bhumdu ninayati, yatra grliam 
harisyati tatra vighnam pamayati, pyenadevatdpdkayajnavidhd- 
nend^jyabhdgdntamkrtvd . . . carurh jtihofi, bhumisthdne yatra 
grham harisyati, athava, nave grhe gyenaydgah kartavyah. 
According to this, the ceremony is performed on the ground 
upon which a new house is to be built, or within the new house 
after its completion (cf. also Kejava on this point). Its purpose 
is to succeed in the erection of the house by removing untoward 
circumstances, or, according to Kejava, by purifying the ground. 
The ceremony consists in pouring water upon the ground, and 
offering a pot of rice porridge to the divinity pyena after the 



*GraBsmann translates very loosely " als ihm der adler zugefuhrt 
den rauBchtrank, riss ab das haupt er Namutschi des damons." The mis- 
rendering of nd is especially apparent. Ludwig's translation (544) is by 
far a nearer approach to the meaning of the passage. 
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ajyatantra customary in many ceremonies of the Kaujika has 
been performed. It is striking that the text of the Kaugika does 
not present the word ^yena at all. If we regard the last syllables 
of the undoubtedly corrupt sutra, namely 'nejyCi, the suspicion 
that the syllable pye has fallen out is hardly to be suppressed. 
Possibly then, once more, the stitra was . . . avasdna-nivegana- 
anucarana-ninayananam gyenejya, or something sirnilar. 

The text of the Atharvan-hymn, vii. 41, employed in this per- 
formance is undoubtedly related to the cycle of conceptions with 
which we are here dealing. Especially the first stanza exhibits 
unmistakable points of contact with RV. iv. 27. It reads : dti 
dhdnvdny dty apcts tatarda ^yend nrcahsu avasCinadar^dh : 
tdran vlfvdny dvard rdjunst hidrena sdkhyd ^ivd a jagamydt. 
' He cut across the dry land and across the waters, the eagle, 
kind to men, looking for his goal ; crossing all the lower atmos- 
pheric regions, may he with Indra his companion come here as a 
friendly one.' The second stanza does not add anything of 
material interest, except that the eagle is designated as divydh 
suparndh. But the epithet nrcdksuh points distinctly towards 
Agni (cf. Contributions, third series, J.A.O.S. xv. 170), and 
fivdh may also show us Agni on the way of development to the 
later ^iva. It would seem quite reasonable then to suppose that 
the entire ^yenaydga is a charm against the dangers besetting a 
house, notably fire, and still more specifically, perhaps, fire due 
to lightning. In the hymn the lightning is implored to seek its 
goal, not as hostile destructive force, but as nrodksdh and fivdli, 
and to bring property in its capacity as precursor of rain. Now 
all this would be purely hypothetical, in spite of its inherent 
probability, but for the fact that the two stanzas in the ritual 
elsewhere go by the name of samproksanydu (no. rcdu) : see 
Kriu9. 40. 9 ; 80. 42 ; 83. 17.* In 80. 42, the place of the funeral- 
fire is sprinkled while reciting the samproksanydu, doubtless to 
render Agni harmless (p,va). In 40. 9, a charm for producing 
the flow of water where previously there was none, the per- 
former recites these stanzas while sprinkling water along the 
desired water-course. All this becomes intelligible upon the 
basis of the explanation of pyend as lightning, the companion of 
rain, and it seems difiicult to imagine any other theory whatso- 
ever. 

If, now, we submit ourselves to the guidance of the facts 
assembled thus far, the hymn RV. iv. 27 resolves itself into a 
narrative of the legend undertaken by its two chief figures, Agni 
the lightning, and Soma. Agni begins the story in the first 
stanza : gdrbhe n'u, sunn dnv esdni avedam ahdm devdndm jdni- 
mCmi vi^vd: fatdm md piira dyaslr araksann ddha gyend javdsd 
nir adiyam. 

* The hymn is rubricated also in the vdstu-gana, or vastospattyani 
(so. suktdni) of the Ganamala, Ath. Parig. 34. 5 : cf. Kaug. 8. 23, note. 
The second stanza is cited in Vait. 82. 23, and in the Qraddhakalpa, 
Ath. Parig. 46. 3, without contributing any valuable information. 
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Agni (the lightning) says : ' While yet in the (cloud-) womb 
I knew all the races of these gods here ; a hundred brazen castles 
guarded me. Then as an eagle I flew forth swiftly.' 

It is of interest to observe how our investigation, undertaken 
from the widest possible exoteric view of the legend in the entire 
Vedic literature, meets in a certain way the analysis of this stanza 
as made by Bergaigne, Religion Vkdique iii. 332 if., from alto- 
gether internal criteria. Bergaigne's view of the stanza is, how- 
ever, founded unnecessarily upon his theory of Vedic paradoxes ; 
he recognizes, to be sure, that Agni does in some way enter into 
its make-up, but concludes nevertheless that Soma is speaking. 
After recognizing the presence of Agni in the wording of the 
passage, taken phrase by phrase, with a security of touch truly 
admirable, he says (p. 334) : "II est vrai qu'au vers iv. 27. 1 il 
s'agit, d'apres ma propre interpretation, de Soma et non d'Agni. 
Mais quelle est celle des formules mythiques concernant Agni 
qui n'a pas 6te, au moins accidentellement, appliquee k Soma ?" 
I confess that I cannot subscribe to such a view, either in general 
or in any particular instance. No one can deny that epithets, 
expressions, and general phrases are likely to be found applicable 
to more than one divinity and more than one situation, and that 
for the sake of their secondary application a point or two is 
occasionally strained. But it is certainly going too far to sup- 
pose that a continuous series of statements such as are contained 
in this stanza are primarily intended for Agni and then applied 
in cold blood to Soma. This view seems especially out of place 
in a hymn of such indubitable character as an akhyana. Here a 
story is told, and I would fain believe that any mysticism which 
appears in the final hermeneutic result is to be laid at the door of 
the interpreter, and not of the composer of the hymn. 

The paradox would indeed here be overpowering, if it were 
real. Bergaigne's assumption would make the eagle and Soma 
identical ; yet they are certainly two personages. Just as the 
Brahmanas sing the praises of the gayatrl for bringing the Soma, 
just so do the hymns extol the eagle for the same feat. Thus 
RV. viii. 82. 9, yam te fyendh pada" bharat tiro rdjdnsy dsprtam : 
pibe ''d asya tvdm t^ise ' Of the unconquerable Soma which the 
eagle brought with his foot across the ether, drink indeed of it ; 
you own it.' Very similar is x. 144. 5, ydm te pyendp earum 
avrkdm padd "bharad arundm mandm dndhasah, etc. Or ix. 
68. 6, Qyend ydd dndho d ''bharat paruvdtah: cf. x. 144.4. 
Again, iii. 43. 7, indra piba vf sadhutasya vr'sna d ydm te fyend 
ug.atk, jabhdra ; iv. 18. 13, ddhd me pyeno mddhv djabhdra. In 
the Y&]\xs-samhitds and the Brahmanas the adjective som,abhrt 
' he who brings the soma ' is a standing epithet of the eagle. 
See the passages above, p. 7. Roth also (ZDMG. xxxvi. 3.54), 
though he advocates the serious emendation of mr adlyam to 
mr adlyat, does not lose sight of the separate individuality of 
the Soma and the eagle in his translation : ' da plotzlich schwebt 
auf mich (sc. Soma) herein der Adler.' Pischel indeed finds no 
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less than three persons in the first stanza : Soma, Indra, and the 
eagle. 

In our belief, as w,e have stated above, the speaker in the first 
stanza is Agni, the lightning, who here flies from the cloud-womb, 
just as he is spoken of in the Suparntlkhyilna 3. 2 as vidyun 
meghdsaJcha, ' the lightning whose companion is the cloud ;' or 
at AV. i. 12. 1 and 3 &» jardyu-jd '(cloud-) placenta-born' and 
abhrajd ' cloud-born :' of. Seven Hymns of the Atharva- Veda, 
Amer. Journ. Philol. vii. 470 (p. 5 of the reprint). At RV. vi. 
16. 35, the following statement is addressed to Agni : gdrbhe 
mdtuh pit-As pita vididyutdno aksdre : stdann rtdsya ydnim d. 
The expressions gdrbhe mdt'Cbli, rtdsya yonim and vididyutdno 
show again that the lightning breaking from the cloud is 
meant. Pischel's supposition (1. c. 21-'>) that the first half of the 
stanza is spoken by Indra maybe disproved on plain technical 
grounds : the locative gdrbhe is never associated with Indra. On 
the contrary, the expression may be regarded as the peculiar 
property of Agni. The locative occurs nine times in the RV., 
the passages just discussed containing two of the occurrences. 
Of the remaining seven, three are plainly used in connection with 
Agni. Thus, at RV. i. 65. 4, gdrbhe is applied to Agni in the 
expression rtdsya yond gdrbhe sujdtdm ; at RV. i. 148. 5, in 
gdrbhe sdntani (sc. agnim.) ; at RV. viii. 43. 9, in agne . . . gdrbhe 
sdil jdyase p-dnah. The stanza RV. viii. 83. 8 is part of a hymn 
to the vieve devdh, and is addressed to the Maruts : prd bhrdtr- 
tvdm suddnavd 'dha dvita samdnyd: mdtur gdrbhe bhardmahe. 
Ludwig (p. 233) translates : " unsere bruderschaft, o trelflich 
begabte, die vor alters bestandene gemeinsamkeit, in der mutter 
leibe, die tragen wir hier vor." Grassmann translates : " wir 
tragen eure Briiderschaft gemeinsam, o schongebende, an uns 
schon in dor Mutter Leib." The sense of both translations seems 
to be that the fraternal relation of the sacrificing mortals with 
the Maruts is (cf. RV. viii. 20. 22) from all time, even anterior to 
birth. This use of the combination mdtur gdrbhe seems to stand 
unsupported, and I do not see how the expression prd bhrdtrtvdm, 
. . . mdtur gdrbhe bhardmahe can be interpreted in this way. 
If we remember that the plants as well as the clouds and waters 
are the womb of Agni, the stanza may be imagined as liturgical, 
depicting the bringing on of fire, represented symbolically by 
firewood, which is then regarded as the mother in whose womb 
Agni lives (cf. RV. vi. 16. 35). We may then translate : 'then 
surely together do we carry forth (the means of) fraternal rela- 
tion with you (the sacrificial fire) in the womb of the mother, O 
ye (Maruts) who confer good gifts.' Be this as it may — our sug- 
gestion is uncertain, and the stanza very obscure — there is no 
allusion to Indra in the passage. Of the other three RV. passa- 
ges in which the locative gdrbhe occurs, x. 63. 11 is a very obscure 
final stanza of an Agni-hymn ; x. 177. 2 refers to the Gandharva 
in the waters : tarn (sc. vacai'ii) gandharvd '■vadad gdrbhe antdh ; 
X. 10. 5 deals with Yama and Yami. Thus the expressions con- 
taining the word gdrbhe occur nowhere in any relation to Indra. 
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A striking confirmation of the identity of the lightning with 
agmr gdrbhe is afforded by 9^. xii. 4. 4. 4, a prdi/apcitta-per- 
formance of one who has been burned by lightning : yasya 
vaidyuto daTtet kirn tatra karma ka praya^eittir iti . . . yady u 
asya hrdayam vy eva likhed agnaye ^psumate astakapalam puro- 
da^arh nirvapet (cf. Katy. ^r. xxv. 4. 33) athdi te ydjyanuvdkye : 
apsv agne sadhis tava sdusadhlr anurudhyase : garbhe sanjdyase 
punar iti ' He whom the fire of the lightning burns, what per- 
formance shall he go through and what expiation ? ... If this 
burning annoys him, then let him offer a rice-cake in eight cups 
to Agni of the waters. Then these two formulas of invitation 
are recited : " In the waters, O Agni, is your goal, to the plants 
you are attached;" and "being in the [cloud-Jwomb you are 
born again." ' The stanza, quoted from VS. xii. 36, is identical 
with RV". viii. 43. 9, above, and its employment in such a cere- 
mony shows clearly that lightning from the cloud-womb is meant 
in the expression agnir gdrbhe. 

The expression dnv esdm avedam ahdni devdndmjdnimdni vipvfi 
is just as unequivocal evidence in favor of Agni's presence in the 
stanza. Pischel, 1. c. p. 207, compares RV. viii. 78. 5, ndklm indro 
nikartave nd fakrdh pdri^aktave : vipvam ^rnoti pd^yati, in sup- 
port of this theory that Indra is the speaker in the first half of the 
stanza. But the parallelism in the two passages is too general, and 
cannot stand before the closer and more technical parallelism of the 
following passages, whose subject is Agni. To begin with the ^■p\- 
l\xet jdtdvedas, which is explained — it does not matter whether cor- 
rectly or incorrectly* — at RV. vi. 15. 13 by mpvd veda jdnimd, 
the very words which occur in iv. 27. 1, our passage : agnir . . . sd 
rtijd v'lpvd vedd jdnimd jdtdveddh. The very same statement 
occurs at iii. 4. 10, se 'd (sc. agnih) u hdtd satydtaro yajdti ydthd de- 
vdnam jdnimdni veda 'may he indeed sacrifice as the more 
reliable hotar in accordance with his knowledge of the races of 
the gods.' Again, at RV. iv. 2. 18 = AV. xviii. 3. 23, (agnir) 
akhyad devandm ydj jdnimd (for jdnima according to the 
padapdtha, ' Agni has seen the races of the gods ;' at T8. iv. 7. 

* Pischel, 1. c, p. 94 contends with great earnestness that jdtdvedas 
means ' having inborn knowledge,' in accordance with the common use 
of Jdta- as the first member of compounds in the literature subsequent 
to the mantras. The utmost that may be conceded is that the mantras 
themselves, having lost sight of the true meaning of the word, deal 
with it in this sense by way of popular etymology. The word vedas 
never means 'knowledge.' In a compound of doubtful interpretation 
the only way is to hold to the proper sense of its members. Until vedas 
is found in the sense of 'knowledge,' we must assume that jatdvedas 
simply happened to lend itself to the interpretation given above, be; 
cause there existed by its side the clearly marked conception that Agni 
knows the births, i. e. the true nature of gods, men, and things. As it 
is, the Veda explains jdtdvedas by ' he who knows born things ' (RV. vi. 
15. 18), and not by 'he who has innate knowledge.' Cf. Whitney, 
A.J. Ph. iii. 409. 
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15. 1 ; TB. iii. 9. 16. 4, agner manve prathamasya pracetasah. 
At AV. ii. 28. 2 we have tdd agn'vr h6ta vaydnani vidvdn 
vi^vd devdndth jdnimd vivaJcti ' then Agni the hotar who knows 
(his) work promulgates all the races of the gods.' The plain 
meaning of these expressions is that Agni, the messenger of man 
to the gods, is thoroughly acquainted with the latter and is capa- 
ble of reaching them. At AV. xiii. 3. 21, by a slight shift of 
position, men who know Agni's birth say of themselves that 
they are acquainted with all the races of the gods, implying, 
no doubt, that they are thus gifted through their knowledge of 
Agni : vidmd te ague tredhd janitram tredhd devdndmjdnimdni 
vidma ; at AV. i. 8. 4, by still another simple modification, Agni 
is said to know the races of evil beings (ydtitdJidna, wizards), and 
to destroy them : ydtrdi 'mm ague jdnimdni vettha g'dhd satdtn 
atrlndm jdtavedah : tans tvam . . .jahi. Thus the full meaning 
of the first half of RV. iv. 27. 1 is this : the heavenly fire, the 
lightning, in telling his part of the story announces himself by 
one of his chief characteristics, his special acquaintance with the 
gods, claiming its possession even while yet in an embryonic state. 
We turn now to the second half of RV. iv. 27. 1. Pischel (1. c. 
207) lays considerable stress on the word Javdsd, which he 
regards on account of its accent (Javds, not jdvas) as a noun of 
agency rather than a noun of action. This, he thinks, supports 
his theory that Indra is the speaker in the first half-stanza. The 
second half -stanza, which he also puts into the mouth of the eagle, 
is then rendered by him as follows : " (Der Adler spricht :) Da 
flog ich der Adler mit dem schnellen (Indra) zusammen heraus." 
We must, however, in this connection, consider the closely par- 
allel passage RV. viii. 100. 8 = Sup. 31. 9, mdnojavd dyamdna 
dyasim atarat p/iram, divarh suparnS gatvdya s6marh vajrina 
abharat ' going swift as the mind, the bird passed through the 
brazen castle ; going to the sky, he brought the Soma to him of 
the thunderbolt.' Here the word mdnojavds evidently takes the 
place of javdsd at iv. 27. 1 (cf. also mdnojavds at iv. 26. 5) ; 
moreover, the expression dbha,rat vajrine means 'he brought to 
Indra ;' and there is therefore no possibility of Indra's having 
flown out together with the eagle. To clinch the point, we have 
at AV. vi. 92. 2 javds te arvan nihito guhd ydh ^yene vdta utd 
yd 'carat pdrlttah : tenatvdrh. . . «;*w/a2/« 'with the swiftness, 
O steed, which has been secretly deposited in you, with (the 
swiftness) which moves in the eagle and in the wind, . . . with 
that win the race.' At VS. ix. 9 the passage occurs in this form: 
javd yds te vdjin nihito g'dha ydh fyene pdrvtto dcarac ca vdte 
tena no vdjin hdlavdn bdlena vdjajic ca bhava* . . . ; and Mahi- 
dhara unhesitatingly glosses : he vdjinn a^va yas te tava javo 
vegah guhd guhdyarh hrdayapradeg^ nihito 'vasthdpitah . . . 
fyene ^yendJchye paksini yo javah parlttah tvaydi 'va paridat- 

* Variants in the Kanva school x. 12 . . . parito . . . vajajic cdi- 

dhi . . . 
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tah san acarat carati pravartate yaf ca te javah paridattah san 
vdte acarat vayau carati, etc. There can JBe no doubt therefore 
that ^'auas, masculine, is employed as an abstract, just like jamas, 
neuter, e. g. in the expression pyendsya jdvasd at RV. i. 118. 11 ; 
V. VS. 4. He whose grammatical conscience is afflicted by the 
undoubted fact that of oxytone and barytone couplets the for- 
mer are regularly nouns of agency and the latter nouns of action 
(«j>as ' active :' apas ' work ;' ^gu^^S : ^fiyeJos) may resort to a 
correction of the accent. But I question whether we are justi- 
fied at present in imposing this grammatical theory, strongly 
supported by facts as it undoubtedly is, upon the tradition of the 
accented texts. These exhibit a considerable number of cases in 
which the accentual distribution does not hold good : see, for 
example, Whitney, Sk. Gr.^ §1151g; KZ. xxv. 602, and the 
dative infinitives like javdse, dohdse, etc. (Whitney, ib. § 973 a).* 
The expression ^atdm md p'dra dyasir arahsan may also be 
taken as an indication that Agni (the lightning) is the speaker in 
the first stanza. On this basis we can understand why Agni is 
frequently implored to act as a brazen castle for his worshiper, 
or to surround him with a brazen castle. At RV. viii. 15. 4, 
which is obviously an Agni hymn, we have ndvam nd stSmam. 
agndye divdh pyendya jijanam/ this has been commented upon 
above. In stanza 14 of the same hymn we have the prayer 
addressed to Agni : ddhd maht na dyasy . . . pur bhavd patd- 
hhujih ' then be thou for us a brazen castle with a hundred enclo- 
sures ;' at vii. 16. 10, tan dnhasah piprhi . . . tvdm fatdm 
purbh'ih ; at vii. 3. 1, dgne . . . patdm purbhir dyaslbhir n% pdhi; 
at i. 58. 8, dgne grndntam dnhasa urusya . . . purbhir dyasl- 
bhih ; at vi. 48. 8, Qatdm purbhir yavistha pdhy dnhasah, etc. 
It seems quite likely that these expressions convey an allusion to 
this important point in the life-history of Agni himself, namely 
his origin from the brazen castle in the sky, the clouds. 

In the second stanza of iv. 27, the narrative is taken up by 
Soma : nd ghd sd mam, dpa jdsam jabhdrd 'bhi 'm dsa tvdksasd 
mryhna: Irmd p-dramdhir ajahdd drdtlr utd vdtdn atarac 
ehupuvdnah ' Not indeed with ease did he carry me off ; he 
was superior in strength and heroism. The liberal one left at 
a distance the Aratis (the demons of avarice) ;t moreover he 
crossed the winds with mighty force.' 

*Ludwig, Interpretation des Rig-Veda, pp. 64, 67, suggests that ^yeno 
javdsa be taken in the sense of gyena-javasa. But the types to which 
he refers by way of support involve generally a verb which has a value 
approaching the sense of the copula (e. g. krtvd in the sense of bhUtvd : 
of. the periphrastic perfect, and Delbruck, Syntaetisehe Forschungen, 
p. 103 S.y, and this very fact leads back to our translation ' as an eagle 
I swiftly flew forth.' Be this as it may, it does not change the value of 
the passage materially. Expressions such as are cited by Ludwig occur 
also in TB. iii. 8. 13 ; Ap. ^r. v. 3. 4 {agvo rUpam krtvd) and TB. iii. 7. 
4. 8 {krsno rupam kj-tva). 

t Cf! Sup. 39. 6, aham (sc. suparno) balend 'ty ataram sapatndn. 
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In this translation the word Irmd is still uncertain. I cannot 
conclude with Pisehel, 1. c. p. 214, that it is equal to dtra in all 
its meanings, down to the very palest shades. He translates the 
passage by "da entging der Freigebige (Indra) den Nachstel- 
lungen," da being the equivalent of Irmd. In this translation the 
word da has the faintest meaning possible in the case of dtra. 
That the parallel at RV. iv. 26. 7, dtra puramdhir ajahdd drdtlh 
may be merely a seeming one is shown by Ludwig, Interpretation 
des Rig- Veda, pp. 30, 66. At RV. v. IB. 3 and viii. 22. 4, Irmd 
may well mean ' apart, at a distance.' At v. 62. 2 it is said to be 
a great achievement of Mitra and Varuna that Irmd tastMisir (sc. 
ddfa Qatd dhendvah) dhabhir duduhre, which Pisehel translates 
(p. 214) "dass die stehenden (Kiihe) Tag far Tag hierher Milch 
geben," hierher being the equivalent of Irmd. If the ten hun- 
dred cows stand apart, occupying as it were a large territory, 
their daily milking, which is the function of Mitra and Varuna, 
becomes a greater feat. At RV. x. 44. 6, it is said of the evil- 
disposed (Mpayah) who are unable to ascend the ship of the 
sacrifice that Irmdi '»a te ny dvipanta. Ludwig ii. 248 translates 
" die sanken nieder verlassen,"* and this seems correct. It would 
be a very tame punishment for a Vedic Hindu to be compelled to 
continue to dwell upon the earth ; they like nothing better than 
that. Hence the explanation of Yfiska, Nir. 5. 25, pie hdi '«« te 
nyavi^antd ''sminn eva lohe simply propagates his belief in gen- 
eral that irmd means 'here,' giving moreover an extreme theo- 
logical bent to the entire passage. Bergaigne's supposition, iii. 
328, that the parallelism of dtra in RV. iv. 26. V with Irmd in iv. 27. 
2 has given rise to the traditional explanation of the word seems 
well worth further consideration. It is useless, however, to con- 
tend that the meaning of irm,d has been definitely settled ; the 
intrinsic vagueness of the word is aggravated by the highly 
colored mythological character of the passages in which it occurs. 

I have followed in my translation of p-dramdhi the general 
exposition of the word as laid down by Pisehel in Vedische 
Studien i. 202 ff.f In support of the abstract meaning of the 
word ' liberality,' which is in my opinion the primary meaning 
(cf. Zend pdrendi), I would point especially to the intimate rela- 
tion of p'drarhdhi with sunr'tu ; the latter has been recently well 
treated by Dr. Oertel in the P. A. O. S. for May 1891 (Journal, 
vol. XV., pp. xcv ff.), and he has arrived at the meaning ' liberality ' 
for that word. At RV. i. 123. 6 we have Hd Iratarh sfmr'td -dt 
puramdhih; at x. 39. 2, coddyatam sunr'tdh . . . -ut p'dramdhir 
Irayatam. Cf. also i. 158. 2, jigrtdm asme revdtih puramdhih. 
At iii. 62. 11 ; vi. 49. 14 ; vii. 36. 8 ; x. 65. 14, we find p'dramdhi 

* Quite different is Bergaigne's highly mythological explanation, ii. 
502, note 8. 

f For different views of the word see Hillebrandt, Wiener Zeitsehrift 
fur die Kunde des Morgenlandes, iii. 188 ff., 359 ff., and Colinet, Baby- 
lonian and Oriental Record, ii. 245. 
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together with rati. At RV. i. 5. 3 ; ii. 1. 3 ; iv. 34. 2 ; vii. 9. 6 ; 
6. 32 ; ix. 93. 4, the word appears together with rayi ' wealth.' 
But I cannot accept Pischel's reference of the word to Indra, 
Here, as well as at RV. iv. 26. 7, the expression p'u.ramdhir ajahdd 
drdtih refers to the eagle, and means that the eagle in bringing 
the Soma is liberal. For with the arrival of the Soma liberality, 
i. e. the liberality in sacrificing, gains its strongest expression. 
Therefore the Aratis, the powers of avarice, who have kept the 
Soma in their power, are left behind. The words pkramdM and 
drdti are opposed to one another also at RV. iv. 50. 11 ; vii. 97. 9, 
without the implication that p^ramdhi is Indra, though Indra 
here as well as at v. 35. 8 ; vii. 32. 20 ; viii. 81. 15 appears in com- 
pany with p'&ramdhi. At RV. ix. 72. 4 we have p&ramdhivdn 
mdnuso yajnasddhanah Qucir dhiyd pavate s6ma indra te 'the 
bright Soma accompanied by Puramdhi, forwarding the sacrifice 
of men, flows to you, O Indra, along with prayer.' Cf . also the ex- 
pression pdvamdna . . . rdnhamanah p'dramdhyd ' Soma hasten- 
ing along with Puramdhi,' in RV. ix. 110. 3, and further iv. 34. 2 ; 
vii. 64. 5 ; also ix. 90. 4 ; 97. 36. From these passages we may 
gather that the pressure of the Soma by itself is a quite sufficient 
occasion for puramdhi, and there is no need on account of its 
appearance at iv. 26. 7 ; 27. 2, 4 to assign to Indra an active part 
in bringing it down from the clouds. Cf. also Ludwig, 1. c. p. 
66. The only doubt left in my mind is whether it is not best to 
regard piA.rarhdhi as the abstract, meaning ' liberality,' rather than 
the adjective qualifying fyend ; the sense of the myth remains 
the same in either case. 

With the discussion of the first two stanzas of RV. iv. 27 the 
special advantages derivable from our theory of the myth are at 
an end. The general features of the remainder of the story are 
clear, and there has been no serious difference of opinion as to its 
face value. As the eagle flies through space with the Soma, one 
of the guardians of the Soma, Kr^finu* by name, angered in his 
mind, hurls an arrow at him ; this, however, injures the eagle 
only so far as to cause the loss of a feather from his plumage. 
He succeeds, nevertheless, in bringing the Soma down upon the 
earth, where it is pressed for Indra. Possibly this falling of the 
feather is the poetic expression of the simple observation that 
the lightning strikes the ground and is visible a moment before 
in its zig-zag (feather-like) form.f The story is told RV. iv. 27. 
3-5, and I have nothing to add to the discussions of these stanzas 



*For Krsanu cf. Weber, Ind. Stud. ii. 313 fl.; Kuhn in K.Z. i. 533; 
Roth, Z.D.M.G. xxxvi. 359 ; Bergaigne, 1. c. iii. 30 S. The connection 
of the word with Zend Keresdni seems untenable, since J. Darmesteter, 
Zend Avesta, vol. i., p. Ixxxvii, has recently identified the latter with 
Alexander the Great. 

f The heavenly archer, nameless to be sure, discharges his arrow at 
Agni, which may be the heavenly Agni, the lightning, thus corroborat- 
ing the explanation above. 
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by the authorities mentioned in the introduction to this paper, 
excepting a remark on the word indruvato in st. 4. The passage 
reads : rjipyd* Im indrdvato nd bhujy&m pyenS jahhara hrhatd 
ddhi snSh. Pischel applies here the doctrine that the literature 
and life of Sanskrit (classical) India must be referred to freely 
in the restoration of Vedic India. With this view I agree in 
principle, and I need but refer to my remarks in the Contribu- 
tions, Third Series, J.A.O.S. xv. 145, to point out the manner in 
which, I believe, benefit may be derived from the classical liter- 
ature. Pischel translates the passage thus (p. 215) : " Da trug ihn 
(den Soma) der Adler eilig vom hohen Himmelsgew<')lbe, wie (die 
Vogel) den Bhujyu aus dem Himmel trugen." He regards iTidrd- 
vat as identical with later indraloha (p. 212). The story is that 
Tugra, the wicked father, abandoned his son Bhujyu in the mid- 
dle of the waters, and that he was saved from them, not without 
a good deal of effort, by the A9vins, by means of their flying 
horses. The place in which Bhujyu was abandoned is described 
RV. i. 117. 14 ; 118. 6 ; viii. 5. 22 ; x. 143. 5 simply as the samu- 
drd ; vii. 68. 7 as mddhye samudre ; i. 158. 3 ; 182. 7 as mddhye 
drnasah ; in x. 39. 4 the A9vins carry Bhujyu adbhyds pdri ; in vi. 
62. 6 they bring him out of the waters, the ocean, and the womb 
of the flood : adbhydh samudrdt . . . drnaso nvr updsthdt ; in i. 
116. 4 they bring him to the sandy shore, the bank of the watery 
ocean : samudrdsya dhdnvann drdrdsya pari, ; in i. 1 82. 5 they 
carry him out of the great flood : ksodaso fnahdh ; in i. 117. 14 
they are said to have carried him drnaso nth samudrdt y in vii. 
69. 7 they carry him out of the flood after he has been thrown 
down into the ocean : dvaviddham samudrd ■dd uhathur drnasah; 
in i. 182. 6 Bhujyu is described as having been thrown down into 
the water, pushed into bottomless darkness : dvaviddham . . . 
apsv dntdr andrambhane tdmasi prdviddham ; in i. 116. 5 the 
situation is described as ' the ocean without support and without 
hold': andsthdnd agrabhank samudre; in x. 65. 12 Bhujyu is 
freed by the Agvins from distress : dnhasah piprtho nth. I am 
strongly inclined to see in all this primarily nothing more than 
the story of the wonderful saving of an abandoned man from the 
floods of a great water : cf. especially vii. 68. 7, utd tydm bhujyum, 
apvind sdkhdyo mddhye jahur dur'evdsah samudri, ' O A9vins, 
his evil-disposed companions abandoned Bhujyu in the middle of 
the ocean.' But there can be little doubt that the Vedic Rishis 
transplanted the event to heaven : in RV. i. 116. 3 they designate 
the place of Bhujyu's abandonment as udameghd, a dnAsy., which 
seems to refer to the water-cloud ;f in x. 143. 5 Bhujyu is carried 
by the Ayvins to the other side of the ether : d rdjasah pare. 
In i. 119. 4 the legend is alluded to as follows : yuvdm. bhujy{im 
hhurdmdnam v'lbhir gatam svdyuktibhir nivdhanta pitr'bhya d. 

*For rjipyd cf. the valuable remarks of Fick, Vergleichendes Wor- 
terbuch*, p. 399. 
t The Petersburg Lexicons render it " Wasserschauer." 
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Upon this passage especially Pischel rests his interpretation of 
tndravat. He translates pitr'bhya d 'from the fathers'; and, in- 
asmuch as the abode of the fathers is svargaloka, and that again 
is later indraloka, he feels justified in establishing the equation 
tndravat = indraloka for the passage under discussion. 

But, if tndravat is equal to indraloka, we must import into the 
Rig- Veda not only the word but the conception in all its bear- 
ings. And that is a preeminently joyous one. The notion of 
being saved from indraloka is, from the point of view of a 
Hindu, just as inconceivable as salvation from paradise would be 
from the point of view of Judseo-Christian conceptions. On 
the other hand, the passages in which Bhujyu's troubles are nar- 
rated show distinctly that the conditions were indeed such as 
to require the help of the deus ex machina. Bearing in mind 
the expression d rdjasah pare in x. 143. 5, which states that the 
Agvins carried Bhujyu to the other side of the ether, we may 
translate nivdhantd pitr'bhya d by ' carrying him to the fathers ' 
rather than ' from the fathers.' Perhaps for that reason — though 
upon this I do not insist — the help which is afforded Bhujyu by 
the A5vins is designated in RV. i. 119. 8 as svdrvattr utth 'help 
resulting in svdr, i. e. paradise.'* 

Pischel regards the one other occurrence of tndravat (with 
long a) in the same light. At RV. x. 101. 1 we read dadhi- 
krdm agmm usdsarh ca devtm mdrdvato 'vase ni hvaye vah, 
which he would therefore translate by ' I call you, Dadhikrfi etc., 
down for help from indraloka.^ I would see here in mdrdvato 
an expression which, to be sure, is illumined by classical usage, 
but in a different manner from the one assumed by Pischel. 
The word represents here the same usage as appears in the clas- 
sical expression (Nala ii. 23) lokapdlah . . . sdgnikdh ' the guard- 
ians of the world, Agni at their head.' Or, still more precisely, 
it is the equivalent of mdrajyesthdh, RV. iv. 5-1. 5 ; vii. 11. 5; 
viii. 63. 12 ; x. "70. 4 : it expresses the prominence or leadership 
of Indra. I would translate 'I call down to you for help Dadhi- 
kra, Agni, and the goddess Usas, with Indra at their head.' 

The word indrdvatah in RV. iv. 27. 4 seems therefore untenable. 
Of the many suggestions which have been made by way of rem- 
edy, that offered by Liidwig, Interpretation des Rig- Veda, p. 66 
(§ 37), a change to pardvdto, seems to me the most plausible,f 

* The legend of Bhujyu is one of those which will be profited by a 
systematic investigation from the point of view of the Vedic writings 
in general. In VS. xviii. 42 = TS. iii. 4. 7. 1 occurs the expression 
bhujyuh suparnafy, and the MS. ii. 18. 3 has in its place bhujt supartiah. 
The treatment of the passage in QB. ix. 4. 1. 11 is futile. The AQvins 
themselves are called bhujyu (dual) in TA. i. 10. 1, and, I believe, also in 
the latter part of the TB. — the passage is not at hand — and this again 
reminds us of the epithet bhujl applied to the same divinities in RV. 
viii. 8. 3. 

f Grassmann's translation, i. 134, "des Indra Schar," presupposes the 
correction of indrdvato to indrdvanto (cf. his lexicon s. v. indrdvat); 
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and I would oifer in support of it the following considerations. 
In iv. 26. 6, in the parallel passage, we have rjlpt ^yeno ddda- 
mCmo anpurn pardvdtah ^ahuno mandrdm rnddam. At ix. 68. 
6 ; X. 144. 4, the eagle also brings the Soma from the distant 
height {pardvdtali), just as Matari9van brings the fire from the 
same place at i. 128. 2 ; iii. 9. 5 ; vi. 8. 4. Soma is paravdti at 
viii. 53. 3 (Vtil. 5. 3) ; 93. 6 ; ix. 39. 5 ; 65. 22. Now Bhujyu, 
according to i. II 9. 8, was abandoned paravdti, and was thence 
carried off by the A9vins. If, therefore, we read at iv. 27. 4 
pardvdto nd bhujyum, we have a comparison perfect in every 
detail. The change from para- to indrd- in a hymn whose final 
purpose was the worship of Indra (cf. st. 5) does not seem to lie 
out of the range of possibility. 

The course which we have followed in our interpretation of 
the legend of Soma and the eagle may be briefly resumed as fol- 
lows : At AV. vi. 48 there are three formulas, the second of which 
is addressed to the Rbhus at the evening pressure of the Soma, 
on which occasion hymns in the jagatl-metre are employed. The 
third is addressed to Indra at the noon-tide pressure of the Soma ; 
at that time hymns in the ^nsfMM-metre are prescribed. The 
first stanza is addressed to the eagle, whose metre is said to be 
the gdyatrl. This refers to the morning pressure, and in this 
function the formula is employed by the Vftitana-sutra in connec- 
tion with the stanza AV. vi. 47. 1, which is distinctly addressed 
to Agni. Now, inasmuch as Agni is the divinity of the morn- 
ing-pressure, and the gdyatrl the metre of the hymns employed 
at the morning-pressure, there is no room to doubt that the eagle 
of AV. vi. 48. 1 is Agni. 

Further, the bizarre altitude of the Brfdimanas, which con- 
sistently relate that the gdyatrl brought down the Soma from 
heaven, becomes quite intelligible. There is at the basis of this a 
complete identification of Agni, the eagle, with his metre, the 
gdyatrl,, which is perfectly natural from the point of view of 
these texts. 

In approaching the hymns RV. iv. 26 and 27, the principal 
source of the legend in the mantras, we need but remember that 
the heavenly Agni, the lightning, is the eagle, and the entire legend 
resolves itself into the description of one of the most simple 
and salient natural phenomena. The Soma, the heavenly fluid, is 
supposed to be enclosed within the clouds, where the lightning 
also is hidden. When the summer-storm breaks out, the light- 
it receives a certain amount of support from the reading indravato for 
indravanto at TB. ii. 6. 16. 3 (so also the commentary), and the occa- 
sional occurrence elsewhere of this solecism. A better emendation 
would be indrdvantdu, referring to the Agvins, who are designated as 
indratamd at EV. i. 183. 3. Ludwig ii. 593 and v. 468 suggests indrd- 
vatoJj,; Roth, Z.D.M.G. xxxvi. 358, irdvato na bhujyum 'like a serpent 
from a marsh.' Cf. also Bergaigne, 1. c. iii. 380 ff. 
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ning, the eagle, breaks from the cloud, and with it comes the 
rush of the heavenly fluid upon the earth. Then it becomes avail- 
able at the sacrifice, especially in behalf of Indra, who is the 
Soma-drinker by distinction. 

The hymn RV. iv. 27 contains the narrative of this event, 
undertaken by the two principal performers in it. The first 
stanza is spoken by Agni, the lightning, and its wording is full 
of allusions to the technical features which characterize that 
divinity in distinction from all others. The next three stanzas 
are spoken by Soma, who describes Agni's achievements in his 
behalf. Soma narrates in addition that Krganu, the heavenly 
archer, one of his guardians, shot an arrow at the eagle, which 
did not disturb him in his flight, but simply caused the loss of a 
single feather, that fell upon the earth. It seems quite likely 
that this describes the striking of the lightning into the ground, 
but possibly this last feature of the myth is not a part of the 
purely naturalistic phase of the legend, which may at that point 
have passed into the hands of the poet, who, in India as else- 
where, would draw upon the stores of his imagination for the 
extension and embellishment of myths of a primarily naturalistic 
character, combining in accordance with the dictates of his fancy 
any features from other legendary sources which seemed to him 
suitable to the taste of his hearers.* 



II. On the group of Vedic words ending in -pitvd (sapitvd, 
prapitvd, abhipitvd, apapitvd).^ 

There is scarcely a group of Vedic words which rests under a 
heavier cloud of misapprehension than that which furnishes the 
title of this article. The native exegetes started the interpreta- 
tion of the words with false and inconsistent etymologies, and 
later the western interpreters have substituted others no better. 
The translations of the passages containing these words have 

* Cf . for this my remarks in the third series of these contributions, 
J.A.O.S. XV. 185 ff. 

f This article was written during the winter of 1891-2, and was pre- 
sented to the American Oriental Society at its annual meeting, April 
1892 : cf. the Proceedings of that meeting {Journal, vol. xv. p. ccxxx). 
The briefest possible abstract of the paper was printed in the Johns 
Hopkins University Circulars for 1893 (Nr. 99, p. 103). Since then Pro- 
fessor Geldner has printed an elaborate discussion of one of these 
words, prapitvd, in the Vedische Studien by Prof. Pischel and himself 
vol. ii., pp. 155-179. It is to be regretted that he did not at the same 
time undertake an investigation of all the words of the small category, 
especially abhipitvd. As it is, our paths diverge hopelessly, and I have 
not been able to assimilate any part of his discussion, interesting, fresh, 
and bold as it is. I cannot repress the hope that he may now yield 
himself up to the seduction of my chief claim, namely that all these 
words contain the stem pitii, and in a future article perhaps direct his 
ingenuity to the further elucidation of the diflSculties which have re- 
mained on my hands even after this recognition. 
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produced some of the obscurest, vaguest, and most inconsistent 
results in the entire domain of Vedic interpretation. In Yfiska's 
Nfiighantavas, iii. 29, the word prapitve occurs by the side of 
abhike* and Yaska, Nirukta iii. 20, explains both as asannasya, 
designations of nearness, vicinity. He adds the special transla- 
tion prapte for ptrapitve, as though the word contained the root 
ap with the prepositional prefix pra. In the course of the 67th 
paragraph of Kautsavaya's Nighantavas,f the two words are 
treated by themselves, as follows : prapitve, ahhike : praptasya — 
indicating obviously the same tradition. Siiyana repeats this in- 
terpretation, with direct reference to Yaska, at RV. i. 126. 3, sa 
ca (sc. prapitvapabdah) prapitve 'b/uke ity mannasye Hi ydsken- 
oktatvad asannavaoanah. He operates with this rendering, e. g. 
at RV. i. 104. 1, prapitve ydgakdle prdpte ; i. 130. 9, asurdndtn 
prapitve sanupe . . . prapitva ity dsannandma ; i. 189. 7, sam- 
nihita eva kale; viii. 4. Z, prapitve prdpte sati ; x. 73. 2, prapi- 
tvdd dsanndd prdptdd vrtrdd, etc. But other translations appear 
also. To iii. 58. 24, where prapitva occurs in antithesis to apa- 
pitvd, we have apapitvam apagamanam . . . prapitvam, praga- 
manam ; to iv. 16. 12, prapitve ahnah is explained by divasa- 
sya . . . prakrame purvdhne. We have therefore in the last 
two passages the idea of ' advancing,' which might on a stretch 
be derived from that of ' nearness.' But at vi. 31. 3 Sayana com- 
ments prapitve by prapatane yudd/te, i. e. prapitva is assumed to 
mean ' strife,' and its derivation is now in Sayana's mind from the 
root pat aud the preposition pi'a. At v. 31. 7, he presents both 
alternatives : prapitvam samgrdmaih (battle) samlpaih (nearness) 
vd. The helplessness of the native tradition is especially observ- 
able at vii. 41. 4 = AV. iii. 16. 4 = VS. xxxiv. 37 =: TB. ii. 8. 9. 
8. Sfiyana on the RV. says prapitve ahndrn pfirvdhne, i. e. ' in 
the morning ;' Sayana on the AV., prapitve sdydhne, i. e. ' in the 
evening.' And so Mahidhara on the VS. prapitve prapatane 
astamaye, and Madhava on the TB. sdyarhkdle. 

The first explanation of abhipitvd occurs at Nir. iii. 15 ; it is 
abhiprdpti ' arrival,' and so the word is explained by Sayana at 
RV. i. 189. 7 ; iv. 16. 1 ; vii. 18. 9 ; viii. 4. 21 ; 27. 20 ; x. 40. 2. 
Similarly at RV. i. 186. 1 : abhipitve '■bhigantavye yajne ; at RV. 
i. 186. 7=VS. xxxiii. 34 Sayana has abhipitve ^bhiputamye 'smad- 
yajiie, while Mahidhara has abhipatane dgamanakdle. At i. 1 26. 
3 Sayana again exhibits his perplexity by making abhipitvd the 
direct equivalent of prapitva: abhipitva^abda dsannakdlavdcl 
prapitva^abda itivat. And it would seem indeed that this per- 
plexity drives him to extremes, since he translates abhipitvd at 
RV. V. 76. 2 by ' evening ': ahndm abhipitve '■bhipatane samdptdu. 



* In RV. iv. 16. 13 the words prapitve and abhtke occur, but not in 
such connection as to suggest even the possibility of synonymous value. 

t Cf. the author in P.A.O.S. for October, 1890, J.A.O S. vol. xv., pp. 
xlviiff. *^ 
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trUye savana ity arthah ; in the same breath, as it were, the 
word is rendered by " forenoon " at RV. v. 76. 2, cUvabhipitve 
divasasyabhipatane prutahkdle. 

The stem sapitvd is a aTt. Xsy., occurring only in the stanza 
RV. i. 109. 7 = TB. iii. 6. 11. 1. Madhava to TB. renders the 
word by sambandhitvam 'relationship,' and he may have in 
mind the more common word apitvd, which the commentaries 
render in some such way quite regularly : thus, Sayana to RV. 
viii. 4. 3 glosses the latter by bandhutvam. On the other hand, 
Sayana explains sapitvdm man at RV. i. 109. 7 by sahaprdptav- 
yam sthdnam dsan brah/malokam agachan, having, therefore, 
again in mind the derivation from the root dp.* 

Thus we see that the native tradition regards this series of words 
as derived from the root dp, or the root pat, and that it presses 
the exegesis of the words case by case into the service of these 
etymologies. Of western interpreters, Benfey, in his glossary 
of the Sama-Veda, treats the words in the same spirit. The p 
of -pitva is in his view a reduced form of the root dp ; pra-pi- in 
prapitvd is = Lat. prope ; prapitvi. means primarily ' in the 
vicinity ' or ' near.' Similarly sapi- in sapitvd is = Lat. scepe, and 
also abhipitvd, apapitvd, and dpitvd have originated from the 
root dp. Essentially the same view is taken by Roth in the note 
on Yaska's Nirukta iii. 20, and by Weber, Ind. Stud. xvii. 253. 
Grassmann, in his lexicon s. v. pitva, derives the stem from the 
root pat. It is needless to say that the translations made by 
these scholars are necessarily colored by their etymological views. 

The Petersburg Lexicon assigns to prapitvd the meanings: I. 
das Entgegengehen ; 2. dasHerbeikommen; Anbrechen desTages; 
Frtthe. In Bohtlingk's lexicon the meanings are almost diamet- 
rically opposite, so much so as to raise the suspicion that some 
purely technical error is mischievously at play. The word is 
defined there as follows: 1. Weggang; 2. Flucht, Ruckzug; 3. ein 
zurilckgezogener Ort ; 4. Rttckgang des Tages, Abend. Ludwig 
translates prapitv dm at RV. iii. 53. 24 (1003) and i. 104. 1 (469) by 
"nearness"; similarlj prapitvdm ydn at v. 37. 1 (532) by " zu 
leibe ihm gehend," and prapitve at vi. 31. 3 (554) " im nahkampf." 
But at RV. X. 73. 2 (642) prapitvut is translated by "aus der 
feme"; prapitve at Yin, i. 3 (588) "in der feme." One is strongly 
tempted to exclaim " thou art so near and yet so far." In addi- 
tion he has at i. 189. 7 (293) ; vii. 41. 4 (92) ; iv. 16. 12 (517), 
where the genitive dhndni is either expressed or understood, the 
translation " annaherung der tage," i. e. morning ; but at viii. 1. 
29 he translates prapitvd api^arvark by " des nachtdunkels nahen." 

The Petersburg lexicons are agreed in translating abhipitvd by 
1. Einkehr; 2. des Tages Einkehr, Abend. This places Bohtlingk's 
lexicon in the position of assigning the same meanings to abhi- 

* In the comment on the same passage Sayaija mentions a still more 
obviously false derivation, from the root sap, namely saper hhavaJj, 
sapitvam. 
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pitvd and prapitvd, as can be seen by comparing the statements 
above. Ludwig also adopts the meaning " evening " or the like 
at RV. i. 186. 1, 6 (197) ; i. 189. 7 (293) ; iv. 34. 5 (166) ; viii. 
27. 20 (229) ; v. 76. 2 (47) ; x. 40. 2 (70). But at i. 83. 6 (463), 
gravd ydtra vddati lcdru,r ukthyds tdsye 'd tndro abhipitvesu 
ranyati, he translates "wo der stein singt als ukthakundiger 
preissiinger, in dieser niihe freut sich Indra." Here then we have 
again the translation " niihe," which Ludwig frequently ascribes 
to prapitvd ; yet the words are evidently not the same, being 
employed ia distinct antithesis at i. 189. 7. It would be possible 
to add much more of this sort to the arraignment by looking 
systematically through the literature of the translations. Enough 
has been presented to render it clear that a new theory in refer- 
ence to the group of words is imperatively demanded. 

We begin with the word sapitvd, which occurs in a single stanza, 
RV. i. 109. 7=TB. iii. 6. 11. 1, d bharatam ^iksatarh vqfrabdhu as- 
mdn indragnl avatam Qdclbhih: ime tvd te ra^mdyah sAryasya 
yebhih sapitvdm pitdro na usan* ' Bring hither (property or 
wealth), render help, O you two gods who have the thunderbolt in 
your arms ; help us, O Indra and Agni, with your might. These 
here (i. e. the sacrificers ?) now are the rays of the sun with whom 
our fathers were in boon companionship.'! According to ^B. i. 9. 
3. 10, the rays of the sun are the pious dead : ya esa tapati tasya 
ye rapnayas te sukrtah, just as at ^B. vi. 5. 4. 8 the light of the 
stars : naksatrani vui janayo ye hi jandh punyakrtah svargam 
loham yanti tesum etdni jyotmai. Cf. also RV. x. 108. 1 ; ^B. 
ii. 3. 3. 7 ; TS. v. 4. 1. 3 ; TA. i. 9. 3 ; 11. 2 ; and Mahidhara to VS. 
xix. 69, where the fathers are also brought into relation to the 
rays of the sun, though, to be sure, in a quite different manner. 
Though the exact relation of the second half to the first half of 
the stanza is not quite clear, we may regard it as certain that the 
former contains the statement that the deceased ancestors of the 
sacrificer are in the company [sapitvdm) of the blessed departed 
who have preceded. All translators are agreed as to the mean- 
ing of sapitvd. The Pet. Lexx. translate it by " (etwa) Gemein- 
schaft"; Grassmann, by "vereint"; Ludwig, by "im vereine." 
No one, however, since Benfey has stated the reason why the 
word is to be so translated. The padapfitha divides it into sa + 
pitva, and that is quite correct. In pitva there is hidden the 
word pitiH ' sap, drink, nourishment ;'J hence sapitvdm is trans- 

* TB. reads dyan. 

t Grassmann's translation of the second half is unintelligible : " Hier 
eben diese Sonnenzilgel sind as, dutch die mit euch vereint die Vater 
waren." Sayaria : surydtmana indrasya yebhi ragmibhir ydir arcibhir 
no 'smdkam pitarah purvapurusdh sapitvam sahaprdptavyam sthdnam 
dsan, brahmalokam agaehan . '. '. yad vd, yebhi ragmibhih sapitvarh 
samavetatvam adhyagachan. . . 

X Yaska's Nighantavas 3. 7, as well as Kautsavaya 38, place the word 
among the annandmdni ; at Yaska's Nirukta ix. 34, the derivation of 
the word is given as follows : pitur ity annandma pdter vd pibater vd 
pydyater vd. 
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lated above by 'boon companionship.' Eating and drinking is 
the special occupation of th.e manes, as is stated times without 
end : e. g. RV. x. 15. 4 = AV. xviii. 1.51= VS. xix. 65 = TS. ii. 
6. 12. 2 ; RV. X. 15. 8 = AV. xviii. 3. 46 = VS. xix. 51 ; also RV. 
X. 17. 8 ; VS. xix. 58-60, 66 ; TS. i. 8. 5. 2, etc. In RV. x. 15. 3 = 
AV. xviii. 1. 45 = VS. xix. 56 = TS. ii. 6. 12. B,pitli is the name 
of the nourishment of which the manes partake : bhdjanta pitvas 
td ihdgamisthah. In the hymn to the pitiA, RV. i. 187, in stanza 
1 1, the pitiA is spoken of as the sadhamdd devdndm ' the feast- 
companion of the gods'; just so the manes are designated in RV. 
vii. 76. 4 : td id devdndm sadhamdda dsann rtdvdnah kav&yah 
purvydsah : cf. also AV. xviii. 4. 10 ; TS. ii. 5. 5. 5 ; TB. iii. 1. i. 
8. At RV. X. 14. 10 = AV. xviii. 2. 11 = TA. vi. 3. 1, also at TS. 
i. 8. 5. 2, the manes are said to be the boon companions of Yama : 
yam^na yk sadhamddam mddanti. At AV. vi. 122. 4 'boon 
companionship ' in the third heaven is asked for : trtiye ndke sa- 
dhamddam madema. The combined sense of all these passages 
is that the manes enjoy themselves in heaven with Yama and the 
gods, and the pit{(, is the exhilarating material which produces tho 
effect. Hence sa-pitv-d means 'the act of enjoying the pit'!& 
together.' It is a synonym of sadha-m.dd-a, and the substitution 
of the latter at RV. i. 109. 7 = TB. iii. 6. 11. 1 would yield just 
the game sense as the existing text : y'ehhih sadhamddam, pitdro 
na dsan (dyari) ^y'ehhih sapitvdm pitdro na dsan (dyan). 

My readers will now surmise that the following discussion is 
an attempt to find the stem piti't also in the remaining words of 
the group. The number of stanzas containing these words is 
quite considerable, and many of them are unquestionably obscure 
up to the point of hopelessness. I shall therefore be content if 
I can show the way ; certainly there will be a strong case made 
out ; and, if it shall come to pass finally that my theory fails, the 
chapter of accidents, of specious verisimilitudes, will be enriched 
by one more striking instance. 

I begin with RV. i. 83. 6, grdvd ydtra vddati kdr'&r ukthyds 
tdsyi. '5 indro ahhipitvhu ranyati. The Pet. Lex. cites this sen- 
tence under abhipitod 1. " Einkehr"; and it is difficult to recog- 
nize the precise conception in virtue of which it was placed there. 
Grrassmann takes up the same idea, and renders : " bei wem der 
Stein als liederreicher Sanger tont, da einzukehren ist des Indra 
Lust." But tdsya . . . abhipitvk.su can naturally only mean ' bei 
seinen einkehrungen,' and not 'beim einkehren bei ihm.' Lud- 
vig (463) translates : " wo der stein singt als ukthakundiger 
preissiinger, in dieser niihe freut sich Indra." But why the plural 
abhipitvesu if the singular abhipitve means ' nearness' ? And 
tdsya . . . abhipitvesu would again naturally mean 'bei seinen 
(des steines) nahen :' i. e., the supposed action of drawing near 
which underlies the word abhipitvesu would have for its subject 
the press-stone. The notion of the press-stone coming near to 
Indra is not Vedic, and strikes me as faint and insipid. But this 
testimony in rebuttal is of secondary importance as compared 
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with the simple fact that ran is applied here to Indra. Now 
when Indra takes delight, it is always in the pressed drink, sut'e, 
suthu, RV. i. 10. 5 ; viii. 12. 17 ; 13. 9 ; 31. 6 ; 93. 20 ; 96. 19 ; 
or in the soma-festivals, sdvanesu, x. 43. 6 ; or, what is much the 
same, in the stoma, uktha, or pfistra, the song of praise which ac- 
companies the pressing of the soma, RV. iii. 4. 5 ; viii. 12. 18 ; 
33. 16 ; 34. 11 ; 92. 12. There is no expression outside of these 
in which Indra figures as the subject of the root ran, and it 
seems therefore more than reasonable to suppose that abhipitvd 
means ' the flow of the sap (pit{<) of the soma-plant.' Hence, in 
RV. i. 101. 1, the uktha, stotra, or Qustra along with the soma 
which is pressed for Indra is designated as pitumdd vdcas. The 
pMa reads prd mandme pitumdd areata vdcah. In RV. i. 61. 
7, Indra drinks pitu at the sdvanas : sdvanesu . . . pit'Ani papivdn. 
Further, in close parallelism with abhipitvksu ranyati are the 
expressions RV. x. 64. 11, ranvdh sdrhdrstdu pitumdn iva ksd- 
yah 'delightful to behold like a home full oi pit'O,''; RV. iv. 
1. 8, ranvdh pitunidtt 'was samsdt ' delightful like a feast rich in 
pitA.'' Regarding then the expression abhipitvesu ranyati, as 
said of Indra, by itself, no one will be disposed to deny that our 
interpretation is almost self-evident in the light of these parallels. 
We turn next to RV. x. 40. 2, Miha svid dosd k-dha vdstor 
apvind k-dha ''bhipitvdm karatah kuho ''satuh. Ludwig (70) 
translates : " wo stellen sich die A9vin;i am abend, wo beim auf- 
gange ein, wo ist ihre einkehr, wo iibernachten sie ?" Grassmann's 
translation differs only in the wording. In these translations 
the expression " wo ist ihre einkehr, wo iibernachten sie " is tauto- 
logical. I am not aware that there is in the Veda any such ex- 
pression as ' einkehren, turn in,' which savors rather of modern 
travel with inns and stations. The nearest approach to such an 
idea is expressed by the root sd + ava, which means primarily 
' unhitch horses,' and hence 'halt.' The common noun of action 
is avasdna. But if we look at RV. i. 104. 1, yonis ta indra 
nisdde akdri tdm d n't slda svdnd nd. ^rvO, : vimdcya vdyo 'vasdyd 
\vdn dosd vdstor vdhlyasah prapitve., we see that something 
more salient and special is meant. For, if not, we should be 
compelled to assume that abhipitvdm in x. 40. 2 and prapitve in 
i. 104. I are exactly the same, and that would prove inconvenient 
in the sequel. And one may ask at once what it is that the 
A5vins or Indra really come for. Is it a polite visit? The third 
stanza of x. 40 takes up the questions asked in x. 40. 2 in the well 
known catenary manner, and, as might be expected, one of them 
is kdsya . . . sdvand '«« gachathah 'to whose soma- pressing do 
ye come down _(0 ye Agvins)?' Now the second stanza expresses 
the same question in the phase k'dhd ''bhipitvdm karathah ' where 
do you take your potations of pit-d T And the expression vdKl- 
yasah prapitve at i. 104. 1 must mean ' (the horses) which quickly 
carry you to the soma-drink,' or ' which bring you at the time of 
the soma-drink.' All that is necessary in addition is to show 
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that abhipitvd and prapitvd are diflferent kinds of soma-drink, 
and this we shall endeavor to do in the sequel. 

Similarly, iv. 16. 1 is addressed to Indra : a satyo ydtu ma- 
ghdvan rjlst drdvantv asya hdraya itpa nah : tdsmd id undhah 
susumd suddksam ihd ''bhipitvdm karate grnCindh. Ludwig (517) 
translates the second half " denn ihm haben wir saft (der) grosse 
ttlchtigkeit (verleiht) gepresst, besungen vollziehe er hier seine 
ankunft." Grassmann essentially in the same way. Three words 
in the stanza allude distinctly to the soma, namely rjist, dndhah, 
and susumd ;* and yet, according to the translators, there is no 
indication of the fact that Indra is to drink it. How feeble 
would be the invocation to Indra in the fourth pfida merely to 
' arrive,' after the first and second padas have stated in good 
Indra-language ' may the liberal one, to whom belong the pressed 
soma-shoots, come hither, may his bay steeds run to us'! Taking 
the stanza by itself, it is a veritable egg of Columbus to claim 
that the fourth pfida is to be translated ' may he, while songs of 
praise are singing for him, take here his potation of soma (pittiy 

Again, RV. i. 186. I = VS. xxxiii. 34, d na ildbhir viddthe 
suQasti vi^vdnarah savitu devd etu : dpi ydthd yuvdno mdtsathd 
no vipvam jdgad ahhipitve manlsd. Ludwig (197) translates the 
second half thus : " dass auch ihr, o jugendliche, triinket all 
unser lebendes bei der einkehr." And Grassmann very much the 
same way. We need but glance at those instances in which the 
root mad is used transitively to find ourselves again, almost 
invariably, in the midst of words designating the soma. Thus 
RV. ix. 107. 2, sutk oit tvd . . . maddtno dndhasd ; i. 80. 2, sd 
tvd ^madad vr'sd mddah sdmali ; i. 53. 6, t'e tvd mddd amadan . . . 
ti sdmdsah ; iv. 42. 6, ydn md somdso mamddan ; likewise ii. 
22. 1 ; iii.'si. 11 ; vii. 22. 2 ; 26. 1, 2 ; ix. 90. 5 ; 94. 5 ; 96. 21 ; x. 
116. 3, et al. I would therefore put the words of RV. i. 1 86. 1 , 
mdtsathd vipvarh jdgad abhipitvd upon the same plane with 
maddmah tvd sutk. in RV. ix. 107. 2, and translate 'do ye inspire 
the whole world at the soma-drink.' 

In the same hymn, RV. i. 186. 1, we have utd na Im tvdstd 
gantv dchd smdt surlhhir abhipitvd sajosdh : a vrtralii, ^ndraf 
carsaniprds tuvistamo nardm na ihd gam/yah. Both Ludwig 
(197) and Grassmann translate abhipitvi, by "zur einkehr." 
Again the invitation extended to Indra and Tvastar foreshadows 
the 8oma,f and there is positively no reason for not translating 
abhipitvi ' to the soma-drink.' 

In RV. viii. 4. 21, the last one of the three stanzas of a ddna- 
stuti, we have again the expression abhipitvi ardranuh, parallel 
with abhipitvisu ranyati in i. 83. 6, and more remotely with i. 
186. 1 : vrJcsdf cin me abhipitvi ardranur gam bhajanta mehdnd 

* Note also the words sdvane and ukthdm in the stanza immediately 
following, 
t For the relation of Tvagtar to the soma see now Hillebrandt, Soma, 
515. 
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'fvam bhajantu mehdnii. Grassmann translates " die Baume 
selbst erfreuten sich bei meinem Nalin." Ludwig (588), " selbst 
die biiume brausten bei meinem (Indra's) nahen." Tliere is, so 
far as can be seen, no reason why the root ran employed with 
abhipitvd should be translated otherwise than by ' rejoice ' here, 
any more than at i. 83. 6. The hymn is addressed to Indra, but 
it is very unlikely that Indra is the speaker in the danastuti. 
It seems to me that the priest or the yajantuna is speaking : 
' Even the trees* have rejoiced at my soma-feast.' In the third 
stanza of the same hymn occur the words prapitvi, and dpitv'e ; 
the connection in which they appear is again almost conclusively 
in favor of our view of the word ahhipitve. They will be treated 
next in order. Before continuing with our discussion of ahhi- 
pitvd, it will be of advantage to turn to those cases of the re- 
maining words which support our view with special clearness. 

We consider first RV. viii. 4. 3 = SV. i. 152 ; ii. 1011 (Nirukta 
iii. 20), the passage just alluded to : ydthd gduro apa Tcrtdm 
tr'nyamt ety doe 'rinam : iipitve nah prapitve ttyam a gahi Jcdn- 
vesn su sdcd piba. Grassmann translates : " Gleich wie der 
Biiffel diirstend hin zur wasserreichen Quelle eilt, so komme 
Abends Morgends eilend her zu uns, und trinke bei den Kanvas 
gern." Ludwig : " wie der wilde stier, wenn er dtirstet, zu dem 
mit wasser versehenen salzsumpf kommt, ob in der niihe ob in 
der feme komm schnell heran, trink viel bei den Kanva." As 
was indicated in our introductory statement, this translation of 
prapitvii is diametrically opposed to that given by the same 
scholar at i. 104. 1, where he translates vdhlyasah prapitve "die 
in die niihe filhren." Without attempting any further criticism, 
we may point to the theoretical conclusion to the comparison : 
Like a bull to the pond do you come — to what ? It is altogether 
unlikely that the comparison is left unMnished in mid-air ; either 
dpitve or prapitve are certain to contain some word connected 
with soma-drinking. We may translate . . . prapitve tiiyam a 
gahi kdnvesu s-A sdcd p'iba ' do you come here to the soma-drink 
(prapitvd). Do you bravely drink with the Kanvas.' Or, if the 
locative designates time, then we must render 'Like a bull to the 
pond, do you come at the time of the soma-pressure designated 
by the term prapitvd :' i. e., according to our assumption below 
(p. 33), the prdtahsavana. Then this stanza is on the same 
level with RV. i. 104. 1, where the horses are said to convey 
Indra prapitve, either to the soma-drink, or at the time of the 
p>rapitvd, the prdtahsavana. I have not been able to make out 
whether itpitve {nah) is another designation of some kind of 
soma-drink, or whether it simply means 'in friendship (to us)' as 
a secondary derivative from fipi ' companion,' being employed 
here in alliteration with prapitve. The latter sense seems to be 

* The wooden utensils of the soma-pressure ? Cf. EV. ix. 27. 3, soma 
vanemi, and the many wooden instruments and vessels for its prepara- 
tion : camasa, camu, drana, halaga, etc. 
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required at RV. viii. 20. 22 ; 21. 13. Ludwig's inconsistency has 
been pointed out. Grassmann renders apitvk, in the same way as 
he frequently does abhipitve, namely " in the evening."* By what 
right ? As regards prapitve, he finds himself in straits not much 
less severe than Ludwig's ; he translates, at i. 104. 1, dosd vaster 
vdhlyasah prapitv'e "die trefflich fahren frtlh, am Tag, am 
Abend." The phrase dosd vdstor means 'by night and by day'; 
what use is there in adding anew after vdhiyasah an expression 
f or ' in the morning' (friih) ? This alone shows that prapitvk 
means something more than a mere designation of time. The 
perplexity of both translators, and the probability of the solution, 
are equally striking. 

We consider next RV. v. 31. 7, fUsnasya cit pari mdyd agrbh- 
ndh prapitvdrh ydnn dpa ddsyunr asedhah. Grassmann trans- 
lates the last pada " und vorwiirtsdringend triebst du weg die 
Feinde." Even the most unbounded faith in the transition of 
meanings will be staggered at the suggestion that one and the 
same word shall mean 'vorwarts' (v. 31. V), and 'morgends' (viii. 
4. 3), in addition to other values. Ludwig (532) translates : 
" auch des ^usua zauber hast du gefangen genommen, zu leibe ihm 
gehend triebst du hinweg den Dasyu." And yet, as we have 
seen, at viii. 4. 3 he renders prapitve by " in der feme." That 
prapitvdm ydn means ' going to the soma-feast ' may be gath- 
ered from RV. vi. 20. 4, in a manner which I am strongly tempted 
to designate as unmistakable. The statement there, in a hymn 
to Indra, is ^atdir apadran . . . vadhdih (so. indrasya) pdsnasyd 
''fdsasya mdydh pitvd nd 'rirecU kith cana prd ' By a hundred bolts 
(of Indra) the wiles of voracious ^usna came to naught. He 
(Indra) had not left anything of the soma-drink.' That is to 
say, Indra, having imbibed deeply of the soma, destroyed the 
demon — the old story. Can the parallel occurrence of prapitvd 
and pitu in two otherwise identical passages be due to accident ? 
In RV. i. 187. 1 we have pit'um md stosam . . . ydsya tritd vy 
Sjasa vrtrdm viparvani arddyat ' Let me now praise the pitu . . . 
by whose might Trita tore Vrtra joint from joint.' The passage is 
quoted Nir. ix. 25, and Roth remarks very fittingly in his commen- 
tary that, as it stands, it would suit Indra as well as Trita. Now 
is it not obvious that Indra avails himself of the force of the pitu 
by prapitvdm ydn, R V. v. 37. 7 ? The same statement in more gen- 
eral terms is made also in RV. x. 55. 8, where Indra is likewise 
urged to destroy the Dasyus : pitvt somasya diva d vrdhandh 
fftiro nir yudhd ''dhamad ddsyun. At any rate, we may assert 
confidently that the expression prapitvdm ydn means neither 
" vorwartsdringend " (Grassm.) nor "zu leibe gehend" (Ludw.), 
since in RV. iv. 16. 12 the expression />rajpi7tJ6 dhnah is employed 
to indicate the condition under which Indra slays demons and 
Dasyus. Here prapitve, ahndh must be a designation of time, 
or of some special situation. 

* So also hesitatingly Bohtlingk, in his lexicon. The Pet. Lex. trans- 
lates it by " friendship," just as in viii. 30. 33, 
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This brings us to a point in our investigation which renders it 
necessary to distinguish between the various compounds of -pitvd. 
Hitherto we have simply endeavored to show that both abhipitvd 
and prapitwd contain the word pita, and refer to soma-drink. 
We now advance another step : it seems equally clear that pra- 
pitvd is the designation of the morning-pressure, the prdtahsa- 
vana or prdtahsdva ;* on the other hand, abhipitvd is the desig- 
nation of the tftlya-savana, the evening pressure. The par- 
aphrase of prapitvd is contained in RV. i. 124. 12 = vi. 64. 6, 
ndra^ ca ye pitubhdjo vyitstdu 'the heroes who drink piiii in the 
morning.' Let us first return to prapitvdm ydn at RV. v. 31. 7. 
According to our view, prapitvdm ydnn dpa ddsyunr asedhah is 
to be translated ' while going to the morning-pressing (of soma) 
you drove away the Dasyus.'f A very good parallel, which 
shows that the special divisions of the sacrificial day are made 
salient in appeals to the gods to destroy the evil one, appears at 
RV. iv. 28. 3, dhann indro ddahad agrvir indo piira ddsyun ma- 
dhydmdindd abhtke . . . pur4 sahdsrd fdrvfi ni barhit. Ludwig 
translates : " Indra schlug, Agni brannte, o Indu, die Dasyu vor 
dem mittag noch im kampfe . . . warf viele tausende mit dem pfeile 
nieder." Grassmann also renders pura madhydmdindd by " vor 
der Mittagszeit." This is correct, and I would merely add that 
the expression refers by implication to the mid-day pressure. 
The time of the mid-day pressure, the niskevalya, is by distinc- 
tion the time in which the demons are slain : etad vd indrasya 
niskevalyam suvanam yan rnadhynrhdinaih savanam, tena vrtrani 
ajighdnsat tena vyajiglsata (^B. iv. 3. 3. 6). This puts it upon 
the same plane with prapitvdm ydn : i. e., Indra, having strength- 
ened himself at his breakfast of soma, as it were, is able to des- 
patch all hostile creatures before the noonday-pressure, which is 
peculiarly his own. J And, as has been indicated above, the same 
thing is expressed in prapitve dhnah at RV. iv. 16. 12, Jcutsdya 
p-dsnam, apAsam ni harhth prapitve dhnah huyavam sahdsrd: 
sadyo ddsyun prd ni,rna k-dtsyena ptrd sArap cakrdm vrhatdd 
abhtke. Ludwig (517) translates: "den Kutsa warfst du den 
^usna den gefrassigen nider, beim nahen des tages, den verachter 
des getreides mit tausenden, mit dem Kutsa freundlichen totetest 
du also gleieh die Dasyu : ' er rolle des Sura rad heran,' so dachte 
Kutsa." Grassmann similarly renders pmtpitve dhnah by " frilh 
am Morgen." In our view it means literally 'at the morning- 
pressure of the day :' that is, 'at the daily morning-pressure.' 

* RV. viii. 3. 7 ; X. 113. 1, it is designated as purvdplti. Yasna 10. 3 
ff., the first of the two daily Mazdayasnian pressures is designated as 
the havanem fratarem, contrasted with the havanem uparem. Cf. also 
(in what way) rapithva and its derivatives rapithvina and rapithvitara ; 
arempithva, Yasna 44, 5 (cf. Neriosengh), und frapithvo, Vd. 3. 10 ; fur- 
ther Fick', p. 80. 

f Cf. RV. vi. 47. 21, dive-dive . . . kr^nA asedhad dpa sddmano jAh. 

i RV. iv. 35. 7, pr&tali, sutdm apibo haryagva mAdhyarkdinarh sd- 
vanam Jeivalarh te. 

VOL. XVI. 5 
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Hence the expression, from the sacerdotal point of view, means 
much the same as ' in the morning.' 

In connection with the last passage, we must place before our 
readers the diiBcult, but obviously parallel, passage RV. vi. 31. 3, 
tvdm kUtsend ^bhi pusnam indra ag.'dsam yudhya kiiyavam 
gavistdu: da^ prapitve ddha sti/ryasya niusdydf cakrdm dviver 
dpdnsi* Ludwig (554) translates the second half: "du bissest 
ihn im nahkampf, und raubtest des Surya rad, und tilgtest die 
schaden." That is, here prapitve is translated by " im nahkampf," 
but in the parallel passage iv. 16. 12 ^^'I'f^itve dhnah is rendered 
" beim nahen des tages." Grassmann more consistently translates : 
" am Morgen zehn Daemonen (schlugst du), nahmst hinweg dann 
der Sonne Rad und tilgtest aus die Schaden." Aufrecht in Kuhn's 
Zeitschrift xxv. 601 boldly substitutes dhnah iov ddfa, and trans- 
lates " auch hast du in der Frilhe des Morgens der Sonne ihr Rad 
geraubt und grosse Thaten ausgefflhrt." I cannot illuminate the 
suspicious word dd^a, which Sayana derives from the root dan^ 
' bite.' But, leaving it out of the question, there is again no 
difficulty in translating prapitve ' when drinking the soma of the 
morning-pressure,' or ' at the time of the morning-pressure.' 
The mention of the morning-pressure in connection with Indra's 
destruction of the hostile forces, alluded to in both the two 
passages, iv. 16. 12 and vi. 31. 3, is the same as that contained in 
RV. X. 112. 1, indra pnba p>ratikdmdm sutdsya prdtahsdvds tdva 
hi piurvdpltih : hdrsasva hdntave pilra pdtrun, etc. The difficult 
passage RV. i. 130. 9 is related to iv. 16. 12 and vi. 31. 3, s'Arap 
cakrdm prd vrhaj jdtd djasd p>rapitv'e vdcani arund musdyatl 
"fdnd d musdyati : u^dnd ydt pmrdvato \jagann utdye kave, etc. 
Ludwig (4 '72) translates: " des Sura (Svar) rad rollte er in gewaltig- 
keit sich zeigend hervor ; rothflammend entlockt er die stimme 
(oder : raubt er den donnerkeil ?f ) ; diss vermogend entlockt er sie, 
als, o Ugana Kavi, aus der feme du zur hilfe karast," etc. I do not 
see that the word f>rc«/)i<»g is translated here at all, unless it is 
represented by the word "hervor" in the first clause, the division 
of the padas notwithstanding. In the commentary on the pas- 
sage, Ludwig gives up his translation and suggests an extremely 
hypothetical view, one"f eature of which is vacam as an absolutive 
from a root vac ' rollen.' Grassmann translates : " geboren kaum 
trieb krilftig er der Sonne Rad, bei Tages Anbruch nimmt er flam- 
m^end sich das Lied ; er reisst es an sich mit Gewalt." Bergaigne, 
ii. 339, takes essentially Grassmann's view, adding that vacam is 
" le prototype celeste de la priere humaine." The passage is one 
of the countless ones which allude to legends so well known that 
the poets do not take the trouble to narrate them in full. There 
is, to begin with, no hindrance in the way of regarding prapitve 
as ' at the matutinal soma.' The mention of TJ^anas Kavi (or 
Kavya) in connection with Indra also suggests the soma. Thus, 

* The padapatha and the editions read dviv& rdpdhsi. The excellent 
emendation is that proposed by Aufrecht in Kuhn's Zeitschrift, xxv. 601. 
f This implies the emendation of v&cam in the text to vdjram. 
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at i. 51. 11, mdndista ydd ufidne Jcdvye sdcdn indrah, and com- 
pare Bergaigne ii. 340 (middle of the page) if. Is arund in our 
stanza really an epithet of Indra, as all who have dealt with the 
passage assume, and as is claimed explicitly by Ludwig v. 39, 
bottom? I am, for my part, not acquainted with any passage in 
which this is the case, unless we except TB. ii. 7. 16. 6, where 
Indra is designated as aruna vrha, which does not prove that he 
might also be designated as plain aruna. Soma is aruna* and 
in the light of Indra's well-known achievements in the matter of 
drunkenness (cf. v. 29. 7; viii. 66. 4; x. 116. 4; x. 119, and our Story 
of Indra and Namuci, J.A.O.S. xv. 143 if.) pada h may perhaps be 
translated ' at the matutinal drink the bright (soma) steals (In- 
dra's) speech.' In pada e, a musayati means perhaps ' steals it 
back, gets it back' (cf. a-\-dd and da ; d-\-har and har ; d + dru 
and dru ; a + niuc and muc); and 'ipdnd may be Indra : 'but he, 
the mighty (Indra), obtains it back.' Be this as it may, it seems 
quite certain that prapitve here again appears in connection with 
soma-practices, and there seems no reason, from any point of 
view hitherto suggested, to deny it the translation which we 
advocate for the word throughout. 

The two following occurrences of prapitve, taken by them- 
selves, are again so clear as to offer well-nigh conclusive proof of 
the truth of our interpretation. RV. viii. 1. 29 reads : mama tvd 
S'Ara -ddita, mdma umdhydrhdine divdh : mdma prapitve api^ar- 
nare vaso a stonidso avrtsata. The Pet. Lex. translates apiparvard 
by "an die Nacht angrenzend, am Ende der Nacht befindlich," 
i. e. ' matutinal.' The diametrically opposite translation in the 
abridged lexicon, by " in die Nacht reichend, niichtlich " marks 
again most interestingly the havoc which has been wrought in all 
translations of the passages which contain the words ending in 
-pitvd. Grassmann in his concordance has followed the larger 
Pet. lexicon, but in his translation he has again become confused: 
" bei Sonnenauf gang, Indra, sind dir meine Lieder zugeroUt, und in 
des Tages Mitte und am Abend dir, und in der Dammerung der 
Nacht." That is, he takes prapitve api^arvare asyndetically for 
two designations of time ; he translates prapitve " am Abend " 
in the teeth of his own rendering of the word by " in the morn- 
ing" at RV. viii. 4. 3 ; i. 104 1, and especially at vii. 41. 4, which 
is in closest parallelism with our stanza. Ludwig (585) trans- 
lates : " meine stoma sind bei der sonne aufgang, in des tages 
mittaglicher zeit, bei des nachtdunkels nahen, Vasu, dir entgegen- 
gekommen." He too is compelled, however, to render 2}rapitv6 
"in the morning" ("bei der anniiherung . . . der tage ") at viii. 
41. 4. The latter reads as follows : ute 'd<7mm bhdgavantah 
symno Hd prapitvd utd mddhye dh,ndm, : ut6 ''ditd mnghama'n 
S'turyasya, vaydfn denandm sumatdu sydma. 

There can be no question that the translators are correct in 
agreeing that 'dditd sAryasya, here means ' at sunset,' just as it 

* See Grassmann's lexicon, and Hillebrandt, Soma, p. 18 ff. 
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unquestionably does at RV. v. 69. 3, pratdr devtm dditim joha- 
vlmi madhydmdina iiditd siiryasya ; or at v. 76. 3, utd yatam 
samgave prdtdr dhno madhydmdina udita stiryasya. Hence 
prapitve at viii. 41. 4 must mean 'in the morning,'* or, as we 
construe it, 'at the matutinal soma.' At viii. ]. 29 the three 
divisions of the day are stated inversely! {s'Ara {vdite means ' at 
sunset'), and prapitve, api^arvari, is the more explicit version 
oi prapitve: it means 'at the matutinal soma in the period of 
the day next to the night,' i. e. 'at the dawn';| cf. pitubhajo 
vyiistdu at RV. i. 124. 12=vi. 64. 6. The mention of the stoma in 
viii. 1. 29 shows distinctly that the secular divisions of the day 
are not so much in the mind of the poet as the sacerdotal divis- 
ions, into prdtah-savanam, mddhyamdinam, and trtlyam sa- 
vanam. The expression prapitve api^arvar'e is equivalent to 
prdtahsavane, or prdtahsdve. 

The word api^rvare occurs once more in RV. iii. 9. 7, tdd 
hhadrdm tdva dansdnd pdkdya cic chadayati : tvdrn ydd agne 
papdvah samdsute sdrniddham api^arvar'e. Sayana glosses ^a/r- 
varimuTche agniviharanakdle, and Ludwig (309) translates the 
second half of the stanza " wenn dich, o Agni, die herdentiere 
umlagern, den entzundeten hei heginn der nacht." A good pic- 
ture this, the cattle lying about the fire kindled at night, and it 
may be supported by such statements as TB. iii. 2. 1.5; ^B. iii. 
9. 1. 3: tasmdt sdyani pag.ava upasa/nidvartante 'therefore do 
the cattle return (from the pasture) in the evening.' Yet it ap- 
pears from a simple investigation of the root idh with sam that 
it is not in place here. Wowhere do the Vedic poets speak of the 
fire lighted in the evening ; on the other hand, it is stated in nu- 
merous instances that the fire is lighted in the morning, and more 
specifically at dawn. 

Thus RV. V. 2 8. I , sdmiddho agn'ir div'i Qoclr apret pratydnn usd- 
sam wviyd vi bhdti ; RV. iv. 39. 3, sdmiddhe agnd usdso vyiistdu; 
RV. vii. 8. 1, a ^gmr dgra usdsdm afoci; RV. iii. 10. 9 (cf. also 
i. 22. 21), tdm tvd viprd vipanydvo jdgrvdnsah^ sdm indhate ; RV. 
i. 44. 7, 8, sdm hi tvd vipa indhdte, sd a vaha puruhuta prdeetaso 
'gne devan ihd . . . vydstisu ksapjah (cf. also stanza 4) ; RV. x. 101. 
1, 'dd budhyadhvam sdmanasah sdkhdyah sdm agnim indhvam ; 
vii. 78. 2, prdti slm agn'ir jarate sdmiddhah . . . nsa yati jyotisd 
hadhamdnd vtfvd tdmdnsi, etc. Hence umr-bddh ' awakening 

* So Sayana to RV. : prapitve 'hndni prdpte purvahne. But Sayana 
to the corresponding passage AV. iii. 16. 4 : prapitve sdydhne ahndm ; 
Mahidhara to VS. xxxiv. 37 : prapitve prapatane astamaye ; Madhava 
to TB. ii. 8. 9. 8 : sdyamkdle. 

t Cf. Roth, Yaska's Nlrukta, Erlauterungen, p. 34. 

X Here Sayana offers a translation antipodal to that given by himself 
at RV. vii. 41. 4 : prapitve prdpte divam asyd 'vasdne. 

§ This word offers a good example of what might be called the in- 
flated translations of Vedic passages. The connection in which we 
have placed the passage shows conclusively that jdgYvdhsah means 
simply ' having awakened (in the morning).' The Pet. Lex. explains it 
as"munter, eifrig, unermildlich ;" Grassmann, "die wachsam sind ;" 
Ludwig (310), " die liederkundigen brahmanasanger, die wachen." 
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in the morning' is a standing epitliet of Agni (RV. i. 65. 10.; 
127. 10 ; iii. 2. 14 ; vi. 4. 2 ; 15. 1). The situation expressed at 
RV. iii. 9. 7 in the words tvdm ydd <igne p<(pdvah stmiasnte sdm- 
iddham apifnrvnrli is therefore rather that which is epitomized 
in the word snnigavd at RV. v. 76. 3 = SV. ii. 1104, a stanza 
addressed to the Agvins : ut<i ydtam sdmgav'e prdtdr dhno ina- 
dhydmdina uditd stbrytisya : dtva n/iktam diuisd fdmtdiiiena, etc. 
The expression s<inig<(ve prdtdr dhwdi is described graphically 
by Sayana on the SV. as the time of the morning when the cattle 
come home from grazing in the forest to bo milked : sarhgaelumie 
gdvo dohahhurnim yasiinn kale, rdtryupxiralmle hi gdvo vane 
himatrndni hhaksayitvd dohOya samgave pratinirnartante. In 
Hir. GS. i. 19. 3 the day is divided into five divisions : pratah 
samgave madhyariidine 'paralme sd,yam. Here, to be sure, the 
samgava. is in the second place, still, however, early in the morn- 
ing ; and at any rate not too much value must be attached to 
sporadic systematizations of this sort. Cf. also TB. i. 5. 3. 1 ; Ap. 
^r. ix. 7. 3 ; xv. 18. 13, and scholia. That apig,arvard is not to be 
regarded with Sayana (to R V. iii. 9. 7) and Ludwig as the begin- 
ning, but rather as the end of the night follows also from the 
passage AB. iv. 5 : api^arvaryd anu siiiasi ^ty abrnvann, api^a- 
rvardni hhalu vd, etdni chandMnsi Hy ha sind ''''hdi ''tdni h% "'ndrarn 
rdtres tamaso iiirtyor hibhyatam atyapdrayans, tad apifarva- 
rdndm apif<irvaratvani ' They (the metres) said : " We endure 
the (entire) night." He (the sage Aitareya) therefore' called 
these metres apig.arvara. For they safely carried beyond the 
darkness of night, that is death, Indra who was afraid of it (the 
night). That is the api(^arvara-<^\2iX2L,c\,&i of the apifarvara- 
metre.' Cf. also GB. ii. 5. 1, 3 ; Ap. (}y. xiv. V,. 11. We may 
conclude by saying that the juxtaposition of prapitve, with api- 
g,arvar'e at RV. viii. 1. 29 is the most explicit statement which 
determines the time of the prapitvd, ' the matutinal soma.' It 
takes place at dawn, the time of the first activity, when the fire 
is kindled, when the divinities of the morning are invoked, when 
the cattle assemble to be milked. 

It is easily conceivable that the word pirapitve, should have 
assumed the general value of a division of time. Thus prapitve 
may perhaps in one or the other instance have arrived at the 
faded meaning ' in the morning,' just as ahhipilve (see below) 
may have assumed the value 'in the evening.' In RV. i. 189. 7, 
tvdm tan agna uhhdydn vi vidvan ve-n prapntue indnuso yajatra : 
ahhipitv'e mdnave pasyo hhuh etc., it is not easy to say whether 
the primary or secondary value is to be assumed : 'O Agni, you 
partake of (the sacrifice) at the matutinal soma,' or ' in the morn- 
ing.'* In either case Agni is doubtless imagined as a partaker of 
the soma ; the passage is absolutely otiose. 

* Cf . the formula agne ver hotram, Katy. Gr. xxiii. 3. 1 ; Sayana, 
prapitve sarhnihita eva kale . . . abhipitve 'bhipraptakdle 'hhigatnana- 
vati yajHe vd. For the translation see Ludwig (293) and Grassmann ; 
also Geldner's criticism. Ved. Stud. ii. 1.58 if. 
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I do not venture to translate RV. x. 73. 2, abhtvrte '«a td mahd- 
padena dhvdntdt prapitvdd 'Ad aranta gdrbhdh. Grassmann 
speaks of the hymn as partly unintelligible, and then proceeds 
to make his assertion more than good by translating " ungeben 
gleichsam waren diese (Orte, etwa die Wolken in denen die Wasser 
eingeschlossen waren) von dem weitschreitenden (Indra, oder 
Visnu ?) ; aus der dunklen Tagesf rvihe erhoben sich die neugebo- 
renen (Wasser?)." Ludwig (642) renders "das war gleichsam 
umhiillt vom grossen orte, aus dem dankel, der feme kamen 
sie als kinder hervor (die Marut)." The chief interest of this 
version lies in the translation of prapitvdd by " aus der feme," 
since the same interpreter renders prapitve at vi. 31. 3 (554) by 
" nahkampf," prapitvk at i. 104. 1 (469) by "in die niihe," and 
prapitvdm at v. 31. 7 (532) by " zu leibe." In his commentary 
Ludwig translates prapitvdd by " in der niihe." Does dhvdntdt 
prapitvdd mean ' from the dawning morning,' i. e. from the morn- 
ing when still dark with twilight ? cf. prapitve apngarvare above. 

There is but one additional occurrence of the word pirapitvd, 
with apapitvd, at RV. iii. 53. 24 ; of this we shall speak below. 

We return now to the remaining cases of abhipitvd. Here 
again there seems reason to believe that the word was not merely 
a general designation for the act of soma-drinking, but that it 
refers to the draughts of soma at the evening-pressure, the 
trtit/am savanaiii. RV. iv. 34. 5 is addressed to the Rbhu : d vah 
pyitdyo 'hhipitve dhndin imd dstam navasvd iva gman. Ludwig 
(166) : " Zu euch bei des tages einkehr* sind die tranke wie zur 
wohnung die kilhe, die erst gekalbt, gekommen." Grassmann 
also renders ahhipitv'e dhndm " bei der Tage Einkehr." I would 
translate ' To you the drinks have come at the daily evening 
pressure etc' This, as a matter of fact, is always said of the 
Rbhus : RV. i. 161. 8 ; iii. 52. 6 ; iv. 33. 11 ; 35. 9. AV. vi. 47. 3 ; 
ix. 1. 13.f The phrase parallel to ahhipitv'e dhndm in these pas- 
sages does not contain some general statement of time, but the 
technical terms trtlya/m savanam and abhipitvh designate the 
same occasion, not precisely from the point of view of the pres- 
sure of the soma, but from the subsequent one of drinking the 
draughts of soma. The addition of the word dhndm or dhnah, 
which is found with both abhipitve and prapitv'e (i. 126. 3 ; iv. 
16. 12), is the same as in the phrase idd ''hnah 'at this time of 
the day ' at iv. 33. 1 1 ; just as the word dhnah is preceded here 
by a designation of time, idd^ so ahhipntv'e and prapitvh taken by 
themselves are secondarily employed as designations of time. 
The notion of the ' turning in of the day ' is poetic, but not Vedic. 

The passage RV. iv. 35. 6 is also addressed to the Rbhus, and 
is explained by the preceding : yd vah sundty abhipitvi, dhndm 
twrdrh vdjdsah sdvanam nrnddya. Here also uhhipitvi, dhndin 

* But at RV. i. 126. 3 Ludwig (1001) translates the same expression, 
abhipitve dhndm, by ' als die tage gekommen.' This cannot be under- 
stood to mean ' evening ' in any sense. Is it at all likely that the ex- 
pression should have passed under two such widely different values ? 

f Cf. also the preceding article, pp. 4, 5. 
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is secondarily the equivalent of trtlyam savanmn,. Here again 
the word savana accentuates the steady adherence of the group 
of words under discussion to the soma-sacrifice. 

Once more the special restriction of the word abhqntud to the 
enjoyment of the soma pressed in the evening appears at RV. iv. 
16. 1. The stanza has been discussed above. 1 would here draw 
attention anew to the word rjlst in the expression a satyo ydtu 
maghdvdn rjist . . . iha 'bhipitvdih kardte cjrndndh. The word 
is a secondary derivative from rjtsd, which means ' the previously 
pressed soma-shrubs.' That is, the soma-plant after it has been 
pressed for the morning and noon libations is employed anew at 
the third or evening libation. The use of the rjisd is described 
at KgS. X. 3. 12 if.; 9. 1 ff.; Ap. gr. xiii. 10. 5'ff.'; 20. 8 ff.; it 
belongs regularly to Indra and the Maruts. The situation im- 
plied therefore by the two words rj'ist and abhipitodni is simply 
this : Indra is called to make his soma-potations in the evening 
from the rjisd, the previously pressed soma-shoots. Cf. on rjisd 
and rjlsin Hillebrandt's recent discussion, Soma, p. 235 ff. 

The more general meaning ' in the evening ' may have arisen 
out of the primary one ' at the evening soma.' Thus, in RV. 
viii. 27. 20 (Ludwig 229), the word occurs imbedded in designa- 
tions of time. It is preceded in stanza 19 by strya, udyai'i, ni- 
mri'ici, lYrabudhi, and inddhydmdine divdh ; it is followed in 
stanza 21 by sil,r<i udite, madhyumdine, and dtuoi. There seems 
no special reason for associating the word here with any feature 
of the soma-cult ; but on the other hand it is also possible that all 
these designations of time are made with reference to the sacri- 
ficial day, and that the three savana, are in the mind of the poet. 
He may be eclectic in the choice of his designations, employing 
the ordinary astronomical names in most cases, and the sacer- 
dotal name for evening in the case of abhijiitve. Nothing is 
more natural in the Rig- Veda, which may be designated not only 
by the name of sacrificial poetry, but by a more salient and spe- 
cifically Hindu title, the poetry of the sacrifice. It is for the 
most part unquestionably in the bonds of sacrificial institutions. 
Similarly in RV. v. 76. 2 (addressed to the A§vins), dwd ^hhi/tUve 
'vasd "gandsthd prdty dvarthh ddp'ise i}dmbk<i;mstlM, abhipitve 
may mean 'in the evening.' Ludwig (47) translates "am tage 
am abend mit gunst bereitwilligst koramend," etc. In the next 
stanza occur other designations of time : samgave, prdtdr dhnuh, 
irMdhydmdine, and 'dditd suryasya ; the presence of the word 
samgavk as a designation of time (see above, p. 37) illustrates well 
the possibility of the poetical grouping together of astronomical 
designations of time with such as are derived secondarily from 
other important circumstances of Vedic life. In the dCmasttiti, 
RV. 1. 126. 3, ■&2)a ma . . . ddpa rdthdso asthuh: sastih sahdsram 
dnu gdvyam dgdt sdnat kakstvdn abhipitoe dhndm, it is again 
impossible and unnecessary to decide whether abhipitve dhndm 
means ' at the evening soma ' or secondarily and poetically ' in 
the evening.' Ludwig (1011) translates "zu mir sind gekommen 
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zehn wagen etc. . . als die tage gekommen empfieng sie Kaksi- 
van." The expression "als die tage gekommen" has a poetic or 
even biblical flavor, but it does not really mean much here, and 
it does not accord with the same scholar's rendering of the ex- 
pression at RV. iv. 34. 5 (cf. above). Grassraann more consist- 
ently translates " Kakschivat empfieng sie bei des Tages Einkehr 
(d. h. am Abend)." Sayana, abhipitvapahda asannakdlavadi. 

There is one more occurrence of the word abhipitvd, in RV. 
vii. 18. 9, a stanza clear enough in outline, but obscure in a num- 
ber of details. The text is as follows : tyilr arthani na nyartham 
parHsmm «j;wp caned abhipitvdm jagdma : sudusa IndraJt, sutu- 
hdn avnitrdn, urandhayan mdnuse vadhrivucah. The stanza 
pictures enemies of Sudas who seem to cross the river Parusnl 
in order to attack him, or in order to escape after an unsuccessful 
attack. Roth, Zur Literatur und Geschichte des Weda, p. .96, 
translates " Zu einem Erfolge, nicht ohne Erfolg, giengen sie in 
die Parusnl, und schnell (wie ein Pferd) schloss sie sich wieder 
zusammen (abhipitvum jagdma).'''' Roth regards the first state- 
ment as an ironical description of the failure of the enemies of 
Sudfis to reach him. Ludwig (1005) renders " wie zu dem ihnen 
bestimmten ziele sind zu ihrer vernichtung sie an die Parusni 
gegangen, selbst der rasche kam nicht heim." Grassmann, " Ihr 
Ziel, der Strom, ward ihnen zum Verderben ; der schnellste selbst 
fand dort die Ruhestiitte." All three translators resort to render- 
ings of abhipitvd which cannot be employed in any other passage 
in which the word occurs.* Possibly the translation is ' They 
went as if to a goal [or as if after property {drthath m«)], into 
destruction, into the Parusnl ; even the swift one did not come 
to the evening-soma.' The last statement in the mouth of a Brah- 
manical worshiper would be equivalent to saying " he did not 
reach his home and hearth." Or, if we take caned positively in- 
stead of negatively, we may translate ' the swift one alone came 
to the evening soma, i. e. reached home.' (Cf. Hopkins in this 
Journal, xv. 262, note 2.) But these translations are no more 
certain than the preceding ones. 

We turn now to the an. \ay. apapltvd, which occurs in con- 
nection with prapitvd in RV. iii. 53. 24, imd indra bharatdsya 
putrd apapitvdm cikitm- nd prapitvdm : hinvdnty dffvani aranam 
nd nityath jyavdjam p)dri nayanty djdu. Roth, Zur Literatur 
etc., p. in, translates " diese Sohne Bharata's kennen (feindliches) 
abwenden, nicht (freundliches) hinwenden. Sie spornenf ihr Ross ; 
wie einen ewigen Feind tragen sie den starken Bogen (spiihend) 
umher in der Schlacht." Ludwig (1003) translates "O Indra, 
disc Bharata denken nicht an nahe und nicht an feme ; sie trei- 
ben das ross wie einen nie versagenden heifer, als hatte es der 
bogensehne kraft flihren sie es in den wettkampf." Grassmann 
translates " O Indra, diese Sohne des Bharata halten das feme im 

* Ludwig in his commentary, " in die nahe" for "heim." 
f On p. 106 he reads pinvanti for hinvanti. 
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Auge nicht das nahe etc." It is evident that the words under 
discussion are one of the chief causes of the obscurity of the 
translations. By what road Ludwig arrives at the rendering 
" niihe " for apapitvd and "feme " for jo?•ap^■to« it seems impos- 
sible to discover. But for the fact that he renders prapitvad 
at RV. X. 73. 2 (542) by "aus der feme," one might assume that 
he has merely transposed the two words in his translation, intend- 
ing indeed that apapitvd shall have the value of " feme." 

In the explanation of the stanza I believe we must bear in mind 
the traditional hostility of Vigvaraitra and the Bharatas against 
Vasistha and the Trtsus. Sfiyana says in explanation of our 
stanza cqn ca samgrdme sahajam aranani arim iva vasisthdn 
praty apvam prerayanti, tata^ca balaih dhanum parinayauti, va- 
sisthdn hantuvi parasamdhdnena oaranti. Sfiyana doubtless has 
in mind the stanza RV. vii. 33. 6, which to him speaks in plain 
language of a defeat of the Bharatas by the Trtsus : dandd ive '(? 
godjandsa dsan pdrichinnd hharatd arhhahaaah: uhhavac oa 
puraetd vasistha ad U tr'tsundm vipo aprathatita ' Like staves 
used for driving cattle, the insignificant Bharatas were broken. 
And Vasistha became the leader ; then indeed did the clans of 
the Trtsu spread themselves out.' The stanza has been inter- 
preted variously (cf. Hillebrandt, Soma, p. 110), but there seems 
to me no way of avoiding one conclusion. It states that the 
Bharatas were either for a time or altogether hostile, or without 
the services of Vasistha : cf. PB. xv. 5. 24. Either it contains 
an account of a contest between the Bharatas, the followers of 
Vigvfimitra, and the Trtsus, the followers of Vasistha, in which 
the Bharatas were worsted — or, if the Bharatas and the Trtsus 
are identical, as has been assumed by Ludwig, Hig- Veda, iii. 175, 
and Oldenberg, Buddha, p. 413 ff., then the stanza states that the 
Bharatas (Trtsus) were powerless until Vasistha became their 
priest. Or, again, if we favor Hillebrandt's assumption that the 
'Bharatas were defeated until the Trtsus with Vasistha at their 
head came to their assistance, it is again the presence of Vasistha, 
the representative of the Brahmanical principle, which is con- 
ti'asted with the condition of hostility or strangeness to Brah- 
manical life on the part of the Bharatas.* I am, for my part, 
inclined to adhere to the simplest construction of the stanza, that 
which would see in it the account of a battle between the Bha- 
ratas (ksatriyd) and the Trtsus with Vasistha (brahman), the 
latter being representatives of brahmanical orthodoxy. In the 
course of the rdjasUya-cevevnonj, at TS. i. 8. 10. 2 ; TB. i. 7. 4. 
2 ; 6. 7, we find the formula esa vo hharatd rdjd, some 'smdkam 
brdhmandndrn rdjd ' This person here, O Bharatas, is your king ; 
Soma is king of us, the Brahmans.' The TB. adds tasmdt soma- 
rdjdno hrdhmandh. In VS. ix. 40 ; x. 18, the same formula 

*01denberg's after-thought (Z.D.M.G. xlii. 307 fif., based upon Ber- 
gai^ue, Religion Vedique, ii. 362), that the Trtsus are identical with the 
Vasi?thas, both being the priests of the Bharatas, seems to me the least 
probable of all that have been suggested. 
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occurs in the version esa vo 'ml raja, etc., and Sayana at 9B v. 3. 
3. 12 remarks that Bauddhiiyana reads esa «o Maraia etc., bat 
that Apastamba presents the option of any of the following 
ethnic designations : hharatah, kuravah, pancdlah, kurupancalah, 
or the indefinite janah* Correspondingly, in the Kanva school 
of the VS. xi. 11 and 27, tVie formula occurs in the version esa vah 
kuravo rajai ^sa vah panculd rdjd. It would seem as though the 
obvious prominence of the name hharata in the formula again 
accentuates the, so to speak, secular character of this clan : the 
Bharatas etc. with their ksatriya-\.mg on the one side ; the 
Brahmans with king Soma on the other. And we must not fail 
to remember in this connection that the Vasisthas are the typical 
Brahmans, as is stated explicitly e. g. at TiS. iii. 5. 2. 1, tasmdd 
vasistho brahnu'i hdryah. Upon the basis of this we would con- 
jecture a possible literal translation of RV. iii. 53. 24 : 'These 
sons of Bharata, O Indra, know separation [or separate feasts], not 
the (brahmanical) soma-feast.' The expression cikitur nd prapi- 
tvdm may mean ' they know not (or, they regard not) the matu- 
tinal soma-drink,' in the sense of ' they do not participate in brah- 
manical sacrifices;' on the other hand, aiJapitvdm cikitur may 
mean either ' they know (or regard) separate feasting (or separa- 
tion),' apapitvdni being the opposite of sapitvdm. The warlike, 
non-brahmanical character of the Bharatas is also clearly ex- 
pressed in the second half of the stanza : ' they drive the foreign, 
not the native horse ;f they lead about in the battle the prize 
gained by the bow-string.' 

We have thus concluded our course through the passages con- 
taining this group of words. There can be no illusion as to the 
degree of certainty which attaches to some of our interpretations; 
they are at times quite doubtful. But the majority of the pas- 
sages with which we have dealt are fairly clear, and in some 
cases the denial of the presence of the stem plt'd would seem to 
us to amount to mystification. We would emphasize once more 
that the relation of these words to the soma-practices runs like a 
red thread through a large number of the stanzas in which they 
occur. We may hope at least to have established our funda- 
mental point, the connection of the words with pitiA. The crit- 
icism in detail of the prevailing translations — if we may indeed 
speak of prevailing translations in the midst of so much unset- 
tledness — will also arrest attention, and suggest to some one else 
the key to the renderings of some of the passages which our essay 
has not placed in the right light. 

* Of. MS. ii. 6. 9 (69. 7), esa te janate raja etc. 

•)■ The horse not bred at home, but obtained in predatory expeditions ? 
Perhaps ' they drive their horses against their own people as though 
they were enemies,' thus again indicating the turbulence of the Bharatas. 



